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This work of which the first instalment is now published, 

, grew by way of a digression from our monograph— * Asoka’s 

Dhamma, a landmark of Indian literature and religion’, which 

is still in course of preparation. The digression took place at 

a point where the question of the bearing of Asoka’s inscriptions 

and teachings on the Dhammapada class of Buddhist literature 

had to be discussed. The original plan was to re-adjust the 

verses and fragments and correct the readings’ in M. Senart’s 

edition, wherever necessary and possible; chiefly in the light 

of the extant Pāli and the Sanskrit parallels. The idea of a 

complete edition with notes, translation and introduction was 

- not conceived until after an interview with the Hon'ble Justice 

: Sir Asutosh Mookerjee, President of the Post-Graduate Councils, 

‘who was kind enough to discuss with us the detail of the 

plan of the work, inspiring us to undertake the work and 

~ finish it by all means. We are happy that the undertaking 

is now fulfilled, although we do not doubt that the execution 

— of thg work would have been far more satisfactory, if placed in 
— better hands. 

E B n especially gratifying to us that we have been able to 

re-edit a work which excited so much interest since its first 

p blication about a quarter of a century ago and publish a 

greater-portion of it fortunately during the lifetime of the illus- 

s M“ Senart who ushered it into existence. The world will 
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also remember with gratitude the labours of the Ruseian 
and French travellers—Petroffsky and Dutreuil de Rhins— who 
had discovered the frXgments of the Kharosthi Manuscript and 
taken them to Europe. It is to Serge d’Oldenbourg that, we 
owe the adjustment of a few fragments of the few verses, 
ineorporated in M. Senart's Plate marked B. 


In order to facilitate comparison, we have felt it necessary 
to reproduce in Part I of our work M. Senart’s edition with 
his valuable notes translated into Euglish. His parallel quota- 
tions have been omitted in Part I, but reproduced in Part II, 
marked with a T. The few alphabetical types used by him in 
paleographic discussion had to be omitted in our translation 
for the simple reason that they would be quite out of place 
without the fac-simile of the plates, So much abont the 
reproduetion of his work. Our part in the work consists in a 
radical shuffling and re-arrangement of his plates, fragments 
and, in some cases, verse-lines, consistently with the colophons 
indicating the total number of verses contained in a group, 
with the result that the whole work has been divided into so 
many distinet chapters. No fragment has been left unadjusted 
and no verse left incomplete, although there are one or two 
doubtful cases. Numerous new identifications and parallels have 
been supplied from all possible sources corroborating our 
adjustments and readings. The verses have been commented 
on by notes explaining their position in a chapter, and bringing 
out their literary, linguistic and historical significance. Part III 
contains the text as adjusted and restored in Part II, with 
translation. Part IV contains a short dissertation on the 
genesis, development and historical importance of the Dhamma- 
pada class of texts, while in Part V an attempt has been made 
to construct a comparative grammar of the language of the 
Prakrit text and that of the Kharosyh! inseriptions and 
documents. In the Introduction will be found an account of 


' the various recensions of the Dhammapada with special reference 
"to their history, place and significance in Buddhism, while the 
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Glossary contains an index of words with their meanings and 
Pāli and Sanskrit equivalents. 

It will be seen that the plan of the Shaptore appearing n 
Part II of this instalment was worked out independently of the 
very valuable suggestions of R. Otto Franke in his article Zum 
Manuskript Dutreuil de Rhins contributed to the Z. D. M.G. 
(60), 1906, and of Sylvain Lévi in his Study of the Recensions 


of the Dhammapada (J. A. September-October, 1912). We 
have the satisfaction to note that our readjustments and 
The 


identifications _coincide in numerous instances with theirs. 
names of scholars who have contributed in manifold ways to 
the knowledge of the Dhammapada texts will be found in the 
Bibliography of references which follows. 

Our obligation to Sir Asutosh is too great for words, 


we shall ever remain grateful to him for the personal interest he 
Our thanks are also due 


and 


has taken in the progress of the work. 
to Kabibhaskar Srijut Sasankamohan Sen, B.A., the Gopaldas 
Chowdhury Lecturer in Bengali, who has offered us from 
time to time important suggestions particularly with regard 
to the interpretation of the text. We have profited a great 


deal by some useful suggestions from Prof. Sylvain Lévi who 


was good enough to read the proofs of the latter portion of the 
Introduction. We are no less thankful to Mr. Ramaprasad 
Chanda, B.A., Superintendent, Indian Museum, Caleutta, 
Mr. B. C. Majumdar, B.A., Lecturer in Indian Vernaculars and 
in Comparative Philology, Dr. D. R. Bhandarkar, M.A., 
Carmichael Professor of Ancient Indian History and Culture, 
Dr. I. J. S. Taraporewala, Professor of Comparative Philology 
and Dr. F. W. Thomas, Librarian, India Office Library, who 
have also shown interest in the preparation of an edition like 
the present, and to Mr. Ramaprasad Chaudhury, M.A., and 
Mr. Prabodhehandra Bagchi, M.A., who were kind enough to 


assist us in various ways. 
It must be said to the eredit of Mr. A. C. Ghatak, B.A., 


© “superintendent, Calcutta University Press, that but for his able 
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in which it is now brought out. Lastly, we cannot close this 


j — Preface without a word of thanks to Babu Probodhebandra 


—— Chakravarti of the University Press who was entrusted with 

PL the work of setting up and who has acquitted himself of his 

1 task so well. 

D x SENATE House, CALCUTTA: B. M. BARUA 
The 20th February, 1922. S. N. MITRA 
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(24) Sahasravarga, st. 1-2 (Pelliot); (29) Yugavarga, st. 39-53 
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N. B.—So far as our information goes (J.R.A.S., 1899, 
p. 129) there is still a portion, perhaps a larger portion, of the 
Kharosthi Ms. under the disposal of Serge d'Oldenbourz and 
we ean never doubt that when the contents thereof are made 
known, they will serve to enrich our knowledge of the Dhamma- 
pada, Nothing could be more regrettable to vs than the 
fact that the prospect of seeing the portion in print has to be 
_ indefinitely deferred. It also pains us to confess that Beckh’s 
"edition of the Tibetan version of the Udanavarga, so much 
praised by Lévi and other Tibetan scholars, is a sealed book to 
us. In going through Rockhill’s translation of the Tibetan 
"work one is apt to feel embarassed by the tentative character 


of it, and the first suspicion is strengthened when it is com pared 


vith the portions of the Sanskrit original now within our reach, 






‘Bat by far the most bewildering is Beal’s translation of the 











Fa-ktieu-pi-u, although the original translators in Chinese are 
very largely responsible for a violent distortion of the contents 
and sense of the Indian original. If the Fa-kheu-pi-u or its 
text portion the Fa-kheu-king be the specimen of the Chinese 
rendering of Indian texts, the student of Indian literature will 
surely labour in vain in grappling with the super-human and 
almost unsurmountable difficulty of mastering a knowledge of 
the Chinese alphabet and diction—a pursuit which, to put in the 
words of a witty Bengalee friend, will amount to breaking one’s 
teeth in cracking the nut for so scanty and strange a kernel. 
Griinwedel, Stein and Pelliot have placed bumanity under a 
deep debt of gratitude by their successive missions into Central 
Asia, or more correctly to say, the Chinese Turkestan, for 
bringing together numerous fragments of the manuscript of the 
Udanavarga which is undoubtedly a Buddhist work of the 
Dhammapada class. We cannot but agree with M. de la 
Vallée Poussin in thinking that the text of this Ms. isa 
recension of the original of the Tibetan text attributed to 
Dharmatráta and bearing the name of Udauavarga. But one 
must naturally be tempted to join issue with him when he 
describes the language of the text as “ quasi-Sanserit,’’ for 
although in certain verses the older Pali or Prakritic forms are 
retained, obviously for the sake of metre, the attempt at 
Sanskritisation appears to have reached in this text a stage 
well-nigh perfection as compared with previous attempts. 
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1. Discovery of the Kharosthi Manuscript of the 
Dhammapada.—The Dhammapada, now edited and translated 
with improved readings and readjustments, is the only text of 
which a fragment has been preserved in KharosthI, a seript in 
which two recensions of Asoka’s Rock Ediets, at Shahbazgarhi 
and Mansehra, are inseribed, and this is the only Buddhist text 
which has been hitherto found composed in a Prakrit dialect. The 
"nanuseript is one of the earliest finds from Khotan) Among 
later finds in Khotan, we have to mention a few documents 
containing “dispositions and reports of  loeal authorities, 
instructions, regulations, official and private correspondence— 
all inscribed in the Kharo:thi script and drawn up ina Prakrit 
dialeet."! Prof. Lüders says, “the date of the Prakrit documents 
is fixed by the Chinese wooden tablets which have been mixe 
with the later, and one of which is dated A.D. 2697. 
The first discovery of the Prakrit text of the Dhammapada 
in KharosthI was made in 1892 by the French traveller 
Dutreuil de Hhins, who found altogether three fragments 
in Khotan, which he despatched to Paris. With regard to 
these fragments Prof. Lüders notes: “In 1897 Senart made 
known their contents and value......... Senart’s communication 
created a sensation in the Aryan section of the Oriental Congress 
held in Paris. The find represented a Kharosthi manuscript. 


^ These we owe to Sir Aurel Stein. See his monumental work, The 


Ancient Khotan, in two big volumes. 
* Liiders' paper Uber die literarischen Funde von Ostturkestan, translated? 
by Mr. G, K. Nariman in his Literary History, p. 238. 
ee 








Cf Sy ee 
The Kharostht character till then had been known only from 
inseriptions in the outermost boundary of North-West India. 
Epigraphical comparison proved the date of the manuseript to 
be the second century. As to its contents, it was a recension of 
the*Pali Dhammapada in a Prakrit dialect, which was till then 
unknown in literary compositions. The manuscript was only a 
fragment. Another portion of the same manuscript was 
brought to Petrograd."' The portion which was taken by a 
— Russian traveller to St. Petersburg (now called Petrograd) was, 
as M. Senart says,? deciphered and adjusted by Serge d’Olden- 
$ bourg, who later on placed the documents at his disposal. 
} This courtesy on the part of the Russian servant was all the 
more welcome to M. Senart at a time when he himself was 
-- engaged in daciphering and adjusting the fragments in the 
Rhins collection. On examination M. Senart found that Serge 
d’Oldenbourg’s documents filled some graps in the fragments of the 
Paris manuscript at which he was working. In Senart's edition, 
published in 1897 (Journal Asiatique), Serge d'Oldenbourg's 
documents have been incorporated intact, (see B, ll 1-15, 
pp. 24-31). 
i Since the publication of M. Senart’s edition in 1897, 
hal several European scholars headed by Lüders have taken pains 
i to make improvements on it and discuss the paleogiaphie 
3 linguistic and literary importance of the Kharosthi manuscript. 
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We shall never forget the day when in going together fbrough 
M. Senart’s edition we were struck by some inaccuracies 
of both identification and adjustment of the fragments as 
well as of particular verses, the first impression gradually 
deepening iuto settled conviction of certain drawbacks in 
the otherwise excellent work of a scholar whose name is 
in the very forefront of Oriental scholarship. At an opportune 
| pment we chanced upon two incomplete couplets in his 
arrangement, numbered as line l in his plate A? and as 



















|! Nariman, Literary History, p. 227. i i g 
* Lo Manuscrit Kharostht du Dhammnpadn, Preface. F. 
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line 13, or the last line, in his plate A". ‘These lines, considered 
by him as two separate verses, appeared to us to be but integral 
parts of one single verse. ‘To be clear, let us quote the lines as 
manipulated by him : 


.. madenamakabha devanasamidh(i)gat . 


(A*, 1) 
a pr: " 


apramada praSajhati pramadu carahitu sada 


GS PT) 


He has taken A?, 1 to be the remnant of a verse for which he 
conld find no parallel in Pāli or in Buddhist Sanskrit. It is 
obvious that in commenting upon it he completely lost sieht of 
the Dhammapada verse 30, which reads : à 
Appamidena Machava devinam setthatam gato 
Appamadam pasarnsanti pamüdo garahito sada 


—or else he would not have been led into equating taba of 
makabha with a Sk. garbha (see pp. 5-6), but would have easily 
sugeesied that the Prakrit wakata is the counterpart of the Pali 
Maghava. But coming to A", 17 he made a right hit on the 
aforesaid Pali parallel, forgetting, however, to enquire whether 
A?, | —whiech he had already come across—with the reading 
madena makatha devanasamidé(e) gat ., whieh sounded so close to 
the Pali (appa)wa@dena Maghava derina setthatamn gat (oe), eould 
he referred back to in order to fill up the gap. Bunt he could 
not possibly do so without putting the Plate A? immediately 
after A®, and thereby impairing his adjustment of the plates 
arranged in the order A?, A”, His failure to eombine 
A>, 17 and A®, l into one verse is, if seems, due to a fatal 
oversight, and this oversight on his part led us to examine the 
fae-similes appended to the text edited by him, and we found 
that the top of the fragment A? was broken in such a way? 
that it could be exaetly fitted into the bottom of the fragment 








A", so as to give us a complete Prakrit counterpart of the Pali 
verse 30, quoted in the last page. Thus we were tempted to 
place A^ immediately after A” and complete the Prakrit verse, 
by linking together A”, 17 and A®, 1, as follows :— 7 


apra[ modena makabha devanasamidh(i) gat ju 


upramuda prasajhati pramadu garahitu sada C) 


We felt further justified by the fact that, for the commencement 
of the first foot, we had in A”, 17 exactly two letters, a pra, 
answering to the two dots of omissions in A?, 1, and for the last 
letter of the second foot, we had » in A“, 17, answering to a dot of 
omission in A®, I. Proceeding to test the result of this prelimi- 
nary examination, we had to satisfy onrselves whether the 
proposed inversion of M. Senart' Plates A? and A® could 
justify the unreconciled colophons “ea 25” (at the end 9f 
Plate A'^, and ** ga 30" (in the middle of Plate A*), which 
indicated that the four plates, arranged by M. Senart in the 
order A1, A®, A? A't, contained two groups of Dhammapada 
verses, one consisting of 25 stanzas, and another of 50 
stanzas. It was indeed a very happy moment when we fouad 
that by completely reversing M. Senart’s order the verses 
and the four plates could be systematically arranged in two 
groups or chapters, consistently with the eolophons “ ga 30” 
and  '*za 25 "—a procedure ensuring a logical sequence of 
thonght in the teaching of the groups and the verses 
alike. Taking our eue herefrom, we have made bold to 
dispute the whole arrangement of M. Senart’s edition, which 
leaves colophons unexplained. Nay, we have ventured to 
reconstrnet a number of hopelessly mutilated verses, particularly 
those at the end of Plate B, and to adjust and readjust a 
host of fragments and verses, testing almost every case in the 
light of a Pāli ora Sanskrit parallel; and the results of our 
investigation have been embodied in the following pages, to be 
judged for what they are worth. 


2. "The title “Prakrit Dhammapada ".—M. Bo. 
edition, entitled * Le Manuserit Kharosthí du Dhammapada " i 
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commonly known as ‘the Kharosthi Recension of the Dhamma- 
pada,’ which is a misnomer. The title chosen by the French 
scholar implies a meaning «quite different from that whieh is 
conveyed by * Kharosthi recension,’ a name which suggests at 
once to the mind the idea of a eopy of the Dhammapada in the 
Kharosthi * language,’ while, as a matter of fact, KharosthT is 
only the name of a seript in which the text has been preserved. 
They also speak of a ‘Turfan Recension’ sinee the publica- 
tion of a specimen of the Sanskrit (dadnavarga, of which a 


$ 


manuseript in fragments has been found in Tnrfan. As Prof. 
Pischel, who was the firet to bring this specimen to light, 


>? 


explains, the title ** Die Turfan-Recensionen ” refers only to a | 


manuscript, found in Turfan, of a Sanskrit recension of the Pali | 


eam 





Ihammapada.! “Turfan Recension’ must be regarded as a 
misnomer until it is definitely proved that there was a redaction 
made of the Udainavargain Turfan. When, for instance, we speak 
of the Bengal, Benares and Bombay recensions of the Ramayana 
we understand no more than so many editions of a single epic in 
Sanskrit, varying with one another according as they are based 
upon different readings in the different provinces, that is to say, 
upon texts as altered or modified by the seribes and repeaters 
of the thr-e 'oealities. The same holds true of the recensions 
of the Mahabharata and other texts. But the case of ‘the 
Dhammapada recensions ' is somewhat different ; for, in speaking 
of the Dhammapada recensions we cannot mean so many redac- 
tions of the same text in the same language, but so many different 
[* texts with different titles, composed in different languages, bnt 
belonging to a common literary type. ‘Toname one Dhammapada 
recension, in this special sense, after the seript (¢.g., Kharosthi 
recension) and another after the place of find (e.4., ‘Turfan 
recension) cannot but be misleading and unseientifie. This way 
of naming the Dhammapada texts would go to unnecessarily add 
to the number of recensionsin the case of every new find in a 
 new;seript orin a new place. The best way to have a consistent « 


| Die Tuxfan- Recenstonen dés Dhammapada, para. 1 
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method of naming them would be, we think, to apply to, them 
the name of the language in which they are composed. So far as a 


the Tibetan or Chinese versions of some of these Dhammapada : 
texts are Goncerned, they are to be considered as translations 
of one or other recension of the Dhammapada. The Chinese 
Fa-Lheu-king, as may be judged from Beal’s English translation = 
of its commentary, the Fa-khen-pi-n, is neither a faithful 
translation nor entirely a new compilation, but bears the 
character of both. A special case is therefore to be made 
ont for it. It may be put down as a ‘Chinese Recension in 
translation "^ and considered along with a Pah, Prakrit or 
Sanskrit recension, upon which its translation portion is 
based. If, in the ease of a particular Dhammapada recension, 
or text, as we shonld also call it, «g¢., the Sanskrit Udannvarga, » 
the faithful translations differ in expressions or in ideas, if it 
happens that there are two or more 'libetan translations of 
certain originals in Indian language which generally agree in 
contents and differ slightly here and there, we cannot but admit 
that their originals were only so many reeensions of only 
one text. If, applying this consideration to the study of two 
or more translations of a particular Dhammapada text, it 
appears that they differ cither in regard to the arrangement 
of chapters, the number and arrangement of verses and expres- 
sions, then we have to regard them as different versions based 
upon different recensions of the same text, leaving a snfficient 
margin for the errors of the translators as well as for the 
blunders in the original mannseripts of the text from whieh the 
translations were made. 

Now, coming to the question of the title of onr text, 
it is elear and admitted on all hands that it is composed .« 
in a Prakrit dialect, and, as wil be shown anon, it iz 
on the whole an original compilation, having some verses and | 
ideas in common with other Dhammapada texis that ari " 
, known to us in Pali, in Mixed ARNS or in CE — » 
“It is this common enhstratnm of the Dhammapada texts and the "i. 

|... uniform plan and literary principle which they conform to wherein 
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lies the justification of classing ‘our text as a Dhammapada 
Recension, although the fragments of the Kharosthi Manuseript 
on which it is based, leave us in the dark about its title. 
Further, we prefer to call it a * Prakrit Dhammapada’ inasmuch 
as the logical differentia of the text as a copy of the Dhamma- 
pada ean be derived from its linguistie characterization. 


4. Recensions and Copies of the Dhammapada.— In 
order to determine the place of our text in the history of the 
Buddhist literature it Is essential that we should have a closer 
and ‘copies’, of the 


acquaintance with the various * recensions ’ 


Dhammapada that are now extant. Strictly, we can speak only 
of four recensions, rez., the Pali, the Prakrit, the: Mixed Sanskrit 
and the Sanskrit, to which a fifth might be added, vez., the 
fu-kheu-king, whieh is a Chinese Recension in translation. The 
four Indian recensions comprise not less than six copies of the 
Dhammapada and three commentaries incorporating the text. 

G) Pale Dhammapada.—Of the existing copies of the 
Dhamiunapada this is the best known and most complete. We 
have several editions of it in Singhalese, Burmese, Siamese, 
Devanagari, Roman and Bengali characters, of which the latest 
— and best is the one publishel by the Pali Text Society. The 
excellence of this edition is in a large measure due to Fausbóll's 
edition, so well-known to the students of Buddhist literature. 
Fausbóll was perhaps the first to collect numerous references 
containing parallels from Buddhist works in Pah, Prakrit, 
Mixed Sanskrit, Sanskrit and from a few important Brahmanical 
works like the Manu, the Rümáyana and the Mahabharata. 
i » .Fausbüll occupies the foremost place alike as an editor and 
^ a Latin translator. But Max Müller was the first to 
translate it into English. We have another English translation 
of the text by James Gray, three German translations by 
| Profs. Weber, Sehróder and Neumann, and a Freneh translation 
* M. Fernando Ha. The text contains 423 stanzas distributed 
ito 26 groups, each of which is named aceording to the 
ma n theme of its component verses. It represents a book of the 
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Khuddakanikaya of the Theravada (Sthaviravada) canon preserv- 
ed iu Ceylon, Siam and Burma. ‘There is acommentary which 
(radition attributes to Buddhaghosa, though, judging by its 
style, one cannot help doubting if Buddhaghosa was itse real 
author. It is stated in the opening verses that the existing 
commentary in Pali was based upon an older commentary in 
Singhalese and that the author undertook the work at the 
instance of a Thera Kumara Kassapa (of Ceylon). The commen- 
tary itself consists of 26 chapters, ut one of which appertains 
to a chapter of the text. One or more verses of a group 
are éneased in a prose story setting forth the occasion on which 
the Buddha uttered the verse or verses, A prose exegesis forms 
a sequel to the moral verse or verses and ts itself followed by an 
identitication of the Buddha with the hero of the story if it 
happens to be an account of his previous birth, and by a state- 
ment of the psychological effect of the discourse on the mind of 
the hearer. Indeed, the method of the Dhammapada Commen- 
tary is precisely like that of the Jataka Commentary, edited 
by Fausbéll. We have three editions of the Dhammapada 
Commentary, one in Singhalese character, published in Ceylon, 
another in Roman, published by the Pali Text Society and a 
third in Devanagari, published by the Buddhist Text Society, 
the last one containing the text and the prose exegesis 

(n) Prakrit Dhammapada.—Of this copy we have preserved 
only one fragmentary manuseript in Kharosthi, found among the 
ruins of the GoSringa-vihiira, 15 miles from Khotan in the 
circle of Indiau colonies. In the absence of a complete record 


“it is impossible to say exactly how 1mauy chapters and verses 


the text contained. It is equally difficult to ascertain the 


arrangement of its chapters from detached plates and fragments 


on which M. Senart's edition is based. The chapters and verses, 
as they occur in’ our arrangement, are as follows :— 
Order of Chapter Name of Chapter Number of Verses 





1 Magavaga 30 

2 A pruma dieva gis 25 

EI Citavagna 5 (chapter incomplete) 

4 Pugavaga 15 — 
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Order bf Chapter Name of Chapter Number of Versos 


> 

5 Sahasavaga 17 

6 Panitavaga or Dhamathavaga 10 7 
ue xd Balavaga 7 (Chapter incomplete) 

8 Jaravaga 25 

9 Suhavaga 20 (Chapter almost complete) 

1o Tasnvaga 7 (Chapter incomplete) 

11 Bhikhuvaga 40 

12 Bramanavaga 50 (?}) 

Total number . Di 


We do not know if there is any Tibetan or Chinese translation. 
of it. Its author's name is unknown. No information is yet- 
forthcoming if any commentary was written on it. The utmost 
that we can say is that this copy of Dhammapada i8 com- 
‘piled i in a dialect of the Gandhàra region, having a close kinship, 
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in orthography and other linguistic traits, with the dialects of 
Asoka’s Rock edicts at Shahbazgarhi and Mansehra. 


(ii) The Mixed Sanskrit Original of the Fa-kheu-king.—It 
is stated im the preface of the Chinese translation, known 
as the Fua-sheu-king, that its original, consisting of 500 
verses and 22 chapters, was carried by Wai-chi-lan from India 
sto China “in the third year of the reign of Hwang-wu 
(A. D. 223), and was translated into Chinese by the same Indian 
Shaman with the help of another Indian named Tsiang-im.' From 
a comparison of the fu-kheu-king with the Pali Dhammapada, 
Samuel Beal is led to suppose that “ the original manuscript 
brought to China was the same as that known in Ceylon, the 
differences which occur between the two being attributable tà 
special reasons existing at the time of the translation.”2 He has 
sought to explain away the difference as to the total number of 
the verses,—423 of the Pali text and 500 of the original of the 
Fa-kheu-king—by the assumption that ** in the Buddhist caleu- 
lation the next highest round number is frequently used to denote 


the exact number intended."? We cannot surely veuture to 
- 








t Beal's Dhammapada, p. 34. 
s Ibid, p. 13. ^ Ibid, p. 14. 
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dispute Mr. Beal’s surmise until the original of the Chinese 
translation is discovered or an authentic tradition makes it known 
that the text used by the Chinese translator was other than the 
Pali. But we find it difficult to subscribe to his opinion when it 
is expressedly stated in the preface to the Chinese translation that 
the original consisted of 500 verses distributed into 26 chapters, 
and in the ‘Memoirs of E:ninent Priests’ (Kdo-san-tihdn, 
A. D. 519) that the original was a Sanskrit text." Remembering, 
moreover, that the original of the Fa-kAen-dting is said to bea 
work of a Dharmatrüta or Dharmaraksita, a name so famous 
in the tradition of the  Sàarvastivüda sect of Buddhism, it 
does not seem improbable that the Indian text, a book of the 
Ksudraka-nikaya of the canon, was a Sarvastivada work. 
We are, however, aware that such an opinion as this cannot 
be shown to harmonise with the account of the development 
of the entire Dhammapada literature. Reserving this important 
point for discussion in a separate section, we may do well to 
give, on the basis of Beal’s study, a tabular statement of the 
chapters and verses composing the Pali Dhammapada and the 
Fa-kheu-king Original respectively with a view to facilitate 
comparison between the two. 


No. of Verses 








Title of Chapter — * — 
Pali Fa-kheu-king 
Dhammapada Original 
1. Yamakavagga (Twin Verses) (és 20 22 . 
2, Appamddavagga (Chapter on 
Earnestaess) ive bos 12 20. 
3. COittavaggn (Mind Varese} " 11 12 - 
4.  Pupphavagza (Flower Verses) "o 16 17 
5. Bālavagga (Chapter on the Fool) T 16 21 
6. Panditavagga (Chapter on the Wise) 14 17 
7. Arahantavaggn (Chapter on the 
Arahant) wits 10 10 
B. Sahassavagga (Number —— kis 16 16 
9. P&pavagga (Chapter on Evil) —— 13 a2. 4 
e 10. Dapdnavagga (Chapter on Punishment) 17 4 











' Nanjio's Catalogue, No. 1365. 
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. | No. of Verses 
Title of Chaptor T ——— —— — —— — 
Pāli Fa-khen-king 
Dhammapada Original” 
MT. Jarāvagga (Chapter on Old Age) Yu il 7 Ras 
12. Attavagga (Chapter on elf) Io. IO 14 
13. Lokavagga (Chapter on the World) ... 12 14€ — 
14. Buddhavagga (Chapter on the Bud- 
dha) T F ay is 21 
15. Sukhavagga (Chapter on Happiness) 12 14 
16. Piyavagga (Chapter on the Agreenble) 12 12 
17. Kodhnvagga (Chapter on Anger) ize 14 26 
18. Malavagga (Chapter on Impurity) ... 21 19 
19. Dhammatthavagga (Chap!er on the Just) 17 17 
20. Maggavagga (Chapter on the Way) ... 17 2H 
21. Pakinnakavagga (Miscellaneous Verses) 16 14 
22. Nirayavagga (Chapter on Hell) is 14 16 
23. Nügavagea (Elephant Verses) * 14 18 
24. Tanhavagga (Chapter on Desire) * 26 32 
25. Bhikkhuvagga (Bhikkhu Verses)  ... 23 32 
26. Bráhmanpavagga(Brihmana Verses)... 41 40 
Total number .. 423 502 


The Fa-kheu-king Original had a commentary of the 
Avadüna type, which was translated into Chinese “ by two 
Shamans of the western Tsin dynasty (A.D. 265 to A.D. 313) " 
under the title of ** FX-kheu-pi-ü,—7.e. parables connected with 
the book of scriptural texts."' With regard to this work 


ice) SEYS: 79 €... it contains certain parables, or tales, 
connected with the verses which follow them, and which 
" prompted their delivery... .. The method adopted in this work 


is to give one or two tales, and a verse or more, as the 
Moral. The chapters are identical with the Fa-kheu-king—the 
only difference being that the verses or g&tbas are fewer—they 
are, in faet, only a seleetion from the whole to meet the require- 
ments of the story preceding them. This arrangement is in 
agreement with tbe original design of the work. Buddhaghosha, 
we are told, gives for each verse a parable to illustrate the , 





* Beal's Dhammapadn, p. 25, 
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meaning of the verse, and believed to have been uttered by 
Buddha in his intercourse with his disciples, or in preaching to 
the multitudes that came to hear him. And so here we bave a 
tale for each verse, delivered by Buddha for the benefit ofehis 
disciples, or others. As to the character of these stories, some 
of them are puerile and uninteresting. But if I mistake not, e 
they are of a description not opposed to the character of the age 
to which they are assigned by the Chinese "',  Beal's English 
version is made from the Chinese Fa kheu-pi-u, which is a 
commentarial selection from the Fa-kheu-king, differing from 
the Pali commentary by the absence of prose exegesis. 

(iv) Dharmapada quoted in the Mahavasin.—A whole chapter, 
"iz, the Sahasravarga, containing 24 stanzas, has been quoted in 
the Mahavastu (IIL, pp. 454-36) expressly from a Dharmapada > 
text (** dharmapadesu sahasravargah,” róid, p. 434). Besides, in 
the same work a few consecutive verses, numbering not less than 
15, have been cited apparently from the Bhiksuvarza of the same 
Dharmapada text. Here we may leave out of consideration the 
isolated verses which are quoted throughout the Mahavastu and 
of which the parallel ean be traced in other copies of the 
Dhammapada. The Mahavastu edited by M. Senart professes 
to be a Mid-land Recension of the first Book of the Vinaya 
Pitaka and belongs to the Lokottaravada sect, an off-shoot of the 
Mahasanghika.* The language of the Sahasravarga quoted has 
no claim to be called pure classical Sanskrit but deserves, on the 
other hand, to be just what M. Senart called Mixed Sanskrit. 
It remains to be seen if this copy of the Dhammapada, so much 
cherished in the Lokottaravüda or Ekavyavaharika literature, 
can be identified with any one of the three copies of the 
Dhammapada (one with 500 verses, another with 750, and 


another with 900), which were known to the authors of the 
Fa-kheu-king (3rd cent. A.D.).5 


* Beal's Dhammapada, pp. 25-26. 


* Mehivastu, I, p. 2: “ AryamahSaafghikanarh Lokottarav&dinlun. 
-Medhyadeéikanarh pithena Vinnyn-pitakándi) Maháüvastuye adi’. See also f 
the colophon at the end. ir 
` Beal's Dhammapndn, p. 33. 
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(v) The Fa-kheu-Aing, a Chinese Recension in Translation — 

The Fa-khen-king is, according to the Chinese translators’ admis- 
sion,' not a faithful translation of the Indian text which the. 
Shaman Wai-ebi-lan carried from India to China in 223 A.D. 

. Itis to be regarded as more than a translation, because the 
. Chinese translators had not only tampered with the number 
and distribution of the verses in the original, but added 12 new 
chapters in Chinese, making up a total of 39 chapters, 752 verses, 

and 14,580 words. Similar additions and alterations are 

also to be met with in the Chinese version of its commentary, 

the Fa-sheu-pi-n (A.D. 265-313), although in the absence of 

an English translation of the former, it is difficult for us to 
compare the text with the commentary and find out how far 


they agree or differ. It is clear from the Preface to the Fa- 
kheu-king that the Chinese translators were acquainted with 
three copies of the Dhammapada,—one with 900 verses, another 
with 700, and another with 500.* The arrangement of the 
thirteen additional ehapters with their titles and verse-numbers 
is shown in the following table : 

Title of Chapter No. of Verses 

1. Impermanence E Á TC 21 

2. Insight into Wisdom | js is. 29 

3. The Srivaka TT vas ose 19 

4. Bimple Faith * X KV 15 

5. Observance of Duty ven ee -- 16 

6. Reflection TT T 5s 12 

7. Loving Kindness — x v 19 

B. Convorsntion T — rt 12 

33°. Advantngeous Service .. oT — 20 

36*. Nirvāna — zv 36 

37. Birth and Death a e =, 18 

38. Profit of Religion T - 4 19 

30, Good Fortune E (ak we 19 

* Beal's Dhammapada, p. 35. * Ibid, p. 33. 
d * Chapters 9-32 of the Fa-kheu-king correspond, with regard to arrange- 
* — of chapters, to Pali chapters 1-24 * 


* Chapters 34-35 correspond to Pali chapters 25-26. Bee ante, pp. x, xi. 
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We may here point out that instead of one chapter contain- 
ing reflections on Impermanence or Old Age, the Fa-kheu-king, 
as appears from its commentary, contains two chapters with titles 
that can be restored in Sanskrit as antfyavarga and jardvarga. 
Counterparts of most of the verses contained in these two 
chapters can be found in the Prakrit Jaravaga as well as in the 
first chapter of the Udàánavarga, dealing with Impermanence. 
The last chapter of the Fa-theu-sting is nothing but a Chinese 
translation of some Indian recension of the Mangalasutta. 
Similarly, chapter 58 appears to be a translation of some Indian 
Recension of the Mabhàámanzala-Jütaka. As to the remaining 
chapters, one cannot but be struck by a few chapters in the 
Udanavarga, bearing similar titles though not containing the 
came number and identical verses, ¢.g., the chapters dealing with 
Words, (‘Speech’ in the Udanavarga), Sravaka (‘The Hearer” in 
the Udanav.). Thus it appears that the Fa-kheu-king 1s no 
mere translation of an Indian text, but a recension by itself in 
translation. 

(vi) The Sanskrit recensions :— 

(a) Original of the Chinese version of the Dhammapada 
incorporated in the Chuh-yau-king.— Beal says that the 
Chuh-yau-king is a third copy of the Chinese version of the 
Dhammapada which is so much expanded as to consist of 7 
volumes, comprising 20 rouen or books. The translation was 
made by Chu-fo-nien (or, Fo-nien — Buddhasmriti), the Indian 
who lived during the Yaou-tsin period, about 410 A. D. **Inthe 
preface to this version we are told that Dharmatrata was uncle 
of Vasumitra, and that he was the original compiler of the 
stanzas and stories known as Fa-kheu-king. It informs us, 
moreover, that the old term ‘pi-u’, t.e.  Avadánas, was the 
same as ‘the Dawn,’...... The preface goes on to state that 
Shaman Safighbhadanga of Ki-pin (Cabul) came to 'Tehangan 
(Siganfu) about the nineteenth year of the period Kien-Yuen. 
Having travelled baek to fndia. and returned with a eopy of the 


, present work, it was evidently translated by. Fonien, with 
the assistance of others...the "db of chapters in 
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this work is thirty-three, and that the last is, like the Pali, 
on ‘the Brihmana.’ There are ample commentaries attached | 
to many of the verses...” 

Rockhill is inclined to identify the Dhammapada text in the 
Chuh-yau-king with the  Udünavarza. “The Udanavarga," 
says he, ‘‘is found also in the Chinese tripitaka. The title of the 
work is there * Chuh-yau-king,’ or Nidána sütra.* It is also 
divided into thirty-three chapters, the titles of which agree with 
those of the Tibetan, with the following slight differences :— 
Chap. 1v. is ‘Absence of Careless Behaviour’; Chap. v. ‘ Reflec- 
tion’; Chap. vr. * Intelligence’; Chap. xxix. ‘The "Twins 
(Yamaka)’. The contents of the two works, as far as has been 
ascertained, are identical. Both the Chinese and the Tibetan 
versions attribute the compilation of Udánavarga to Dharma- 
tråta.” S 

Dr. Nanjio, on the other hand, notes: ** In A. D. 383, there 
was a Srámaza of Ai-pin (Cabul) Saüghabhüti by name, who 
came to A/Z&n-àn, the capital of the Former Tshin dynasty, 
A. D. 380-390 (bringing with him the Ms. of this work?) 
According to the A’-yuen-lu ‘fase. 9, fol. 96 a), this work is 
wanting in Tibetan. "* Dr. Nanjio also says that the original 
was a Sanskrit text. 

The Chnukh-yau-hing, as its title implies, is an avad&na-sitra, 
^6, & Dhammapada commentary rather than a Dhammapada 
text. 

(6) The Udanavarga, another Sanskrit DAammapada.—'This 
is another Dhammapada text in pure classical Sanskrit, of 
which a fragmentary manuscript in a later variety of the Gupta 
script has been found at Turfan. Prof. Pischel was the first to 
edit portions of this manuscript under the title ‘ Die Turfan- 
Recensionen des Dhammapada? That this manuscript is 





t Beal's Dhammapada, pp. 27-29. Nanjio's Catalogue, No. 1321. 

* According to Nanjio, the Sanskrit equivalent of the Chinese titles 
'Avadüna-sütra', " i 
? Rovkhill’s Udánavarga, p. x. 


2 ys Nanjio's Catalogue, see —— 1321. 
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of a recension of the Dhammapada of which the Tibetan 
version has been translated by Rockhill under the name of 
‘Udanavarga ’, will be evident from the close agreement between 
the Sanskrit manuseript and the Tibetan version, in regard to 
the arrangement of chapters and the number of verses, as shown 
in the following table taken from Pisehel's edition : 


Pali Sanskrit Tibetan 
— — 11 20 =æ fi 20 
XVI 12 — YV 27 = V 28 
= = VIII 15 = VIII 15 
XXI 16 = XVI 24 = XVI 23 
XVII 14 = XX 22 -— AX 21 
2 20 = XXXIX 57 (66[65}) = XXIX 59 
Xv 12 = ZAX Bit5h) - €*Xx£X .5 
III il = XXXI 60 = XXXI 64 


The Tibetan translation was made by Vidyáprabhakara 
probably, as Rockhill suggests, during the reign of King 
Ral.pa-chan (A.D. 817-842).' There is a Tibetan version of its 
commentary, which was composed by Prajñāvarman, who lived 
in Kashmere in the 9th century A.D.? There is a fourth or 
last copy of the Chinese version of a Sanskrit Dhammapada, 
known as the FA tsi YAo-4in | (Dharmasaützraha-mahártha- 
gāthā), compiled by Dharmatrata, and translated by Thien-si-tsAi 
(A.D. 980-1001) of the later Sun dynasty (A.D. 960-1127.) 
According to Dr. Nanjio, it is a compilation of the verses of the 
Khu-yfio-kin. Beal has nothing more to say regarding this 
Chinese version® than that the authorship of its original is assigned 
to Dharmatrata, and that it shows no resemblance to the earlier 
translation, i.e., to the Chu-yáo-king. Having regard to the 
fact that this Chinese version is almost synchronous with 
the ‘Tibetan version of the Udanavarga, it remains to be seen if 
there is any closer similarity between their originals. 

- (vii) Miscellanecous.—T here are à number of small collections 
of maxims or apopthegms "' conceived wholly in the spirit 





| Udanavarga, Introd., pp. xi-xii. 
2 Ibid, p. xii; cf. Tárünütha, p. 204 ier a 


* Nanjio's Catalogue, No. 1439. a» 
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of the Dhammapada’.  Vasubandhu's Gathüsangraha may be 
regarded as the prototype of the same. There are two Chinese 


versions of this Gathásaüngraha, besides two Tibetan versions, 


in one of which the text is reproduced with the commentary. 
The collection consists of just 24 stanzas, and what these 
stanzas are like can be ascertained from  Rockhill's English 
translation of them, appended to his ‘Udainavarga.’ With regard 
to this Gathásangraha, Mr. Nariman says: “Itis a collection 
of maxims with an intellizent commentary, excerpts from which 
have been cited by A. Schiefner .... the commentary shows us 
the philosopher Vasubandhu also as a humourous evangelist.” ' 
Vasubandhu, who flourished in the 4th century A.D. is 
famous in the history of Buddhism not only as a compiler of 
a standard Sarvāstivāda work, the Abhidharma-kosa, but also 
as the writer of a standard manual of Yogücüra philosophy. 
But we must remember that the compilation of such a Gatha- 
sangraha was in no way peculiar to Vasubandhu, or new in 
Sarvastivada tradition of Vasubandhu's time. It appears from 
Takakusu’s analysis of the Jnana-prasthana-Sastra (which 
is the most authoritative of the seven Abhidharma books of 
Sarvüstivàda, and dated 2nd century B.C.) that its closing 
section was a collection of similar maxims, composed in a 
Mlecchabhasé, say, Tamil. Similar isolated collections of 
maxims can equally be traced within the four corners of the 


Pali Nikayas. 


4. Chronology of the Dhammapada Texts.—The Pali 
Dhammapada is one of the recognised books of the Khuddaka- 
Nikaya which represents one of the five divisions of the existing 
Sutta Pitaka. The oldest known Pali work in which the 
Dhammapada is expressly referred to is the Milindapaüho.. The 
traditional date of this work is placed 500 years after Buddha's 
demise’, /.e., iñ 43 B.C., while Professor Rhys Davids places the 
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' Literary History, p. 268, 
* Milinda, p. 3. 
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date a considerable time before Buddhazhosa.! The Kathzwitthu 
which according to tradition belongs to the 3rd century B.C. 
contains many quotations of verses, some of which ean be found 
only in the Dhammapada, and not in any other canonical texts, 
but none of the sources of the quotations are mentioned. The 
same remark holds true of the Nettipakarana and the Petakó- 
padesa, which like the Kathüvatthu abound in quotations from 
the canonical works with this difference that in the former two 
works some of the sources are mentioned by name, although 
the verses there that are peculiar to the Dhammapada are quoted 
without any mention of their source. The Netti and the 
Petakópadesa are the two companion works of exegetic type 
which are ascribed to Mahükaecüáyana, the putative author of 
all the earlier works of the Nirutti and Niddesa class. Prof. E. 
Hardy is inclined to place the composition of the Netti in the 
lst century, A.D., but we have reason to believe that the date 
can be pushed back to the 2nd century B.C. The Mahaniddesa 
which is a canonical commentary on the Atthakavagza, now 
found incorporated in the Suttanipata and forming its Fourth 
Book has been modelled upon Mabükaccüyana's exposition found 
in the earlier Nikayas,* and is not wanting in similar quotations 
of verses which cannot be found anywhere else in the canon than 
the Dhammapada. But even an earlier work, the Cullaniddesa, 
whieh "must have been a pre-Asokan book of exegesis, older 
than the Suttanipáta and later than the canonical Jataka 
Book,* contains similar quotations of verses not to be found in 
any other text than the Pali Dhammapada. Considering that 
the closing date of the Pāli canon is not later than the 2nd — 
century B.C., the latest date for the Mahaniddesa can not be 
later than the closing period of the canon. Further, in one 
of Buddhaghosa’s commentaries, viz., the Sumangalavilasint, 
there is reference to two schools of enumeration, the 








* Questions of King Milinda, 5. B. E., Pt. I. p, xxv. 
* Netti, p. xxvii, 4 | 
^ Mahüniddesa, p. 198. 

* See passim, 
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Dighabbanaka and the Majjhimabhanaka, of the books of the 
Khuddakanikaya, which, though different in some respects, 
agree in so far as they distinctly mention the Dhammapada 
among the books of the Lesser Collection. These two schools 
along with the Sarhyutta Anguttara and the Khuddaka- 
bhanakas point to a time earlier than the inscriptions at Bharhut 
which cannot be dated ealier than the Srd century and later 
than the 2nd century B.C. The tradition that Appamadavagga 
was recited to king Asoka justifies the presumption that the Pali 
Dhammapada existed in the 8rd century B.C. So much about 
the lower limit of the Pali Dhammapada. 

As regards the lower limit of other copies and recensions, 
we have seen that the Chinese Fa-kheu-king, dated A.D. 223, 
presupposes three different Dhammapada selections in Sanskrit : 
one, ite Indian original, with 500 verses, another text with 700 
verses, and a third with 900 (p. ix). It has already been shown 
(pp. x-xi) that the Fa-kheu-king original in Sanskrit was a text 
different from the Pali as regards language and number of verses, 
though agreeing with it in its general form, name, number and 
succession of chapters, Again, the agreement of the Prakrit 
Dhammapada with the Pali and the Fa-kheu-king original 
in respect of the number of verses and succession of chapters 
is by far closer than that of the Udanavarga (pp. viii-ix). But 
there are a number of verses in the Prakrit Dhammapada, 
notably the ‘Uraga’ verses at the end of the chapter on the 
Bhiksu and some in the Sahasa and Jara Vagas, which are 
to be found neither in the Pali nor in the original of the Fa- 
kheu-king, but occur in the Udàánavarga in the chapters on 
Bhiksu, Number and lImpermanency. The Prakrit Dhamma- 
pada stands distinct from the rest in one respect, viz., that its 
first chapter is devoted to Marga—the Buddhist Eightfold 
Path, combining into one group two separate chapters of the 
Pali as well as of the original of the Fa-kheu-kinz, viz., the 
Magga «nd the Pakinraka (Miscellaneous). The first eight of» 
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the additional chapters of the Fa-kheu-king have their eotinter- 


parts in the Udànavarga, as will be clear from the following 
table :— 


~ 
Fa-kheu-king Rock bill's Udá&nnuvari;kn 
Ch. I Impermanency —... 5. LOR I Impermanency 
* Il Insight into wisdom * 5 IV Purity 
» — HI The Disciple ej — XI The Sramana 
* IV Simple Faith ET x X Faith 
» V Moral Duties evi T x VI Morality (šilu) 
* VI Reflection * XV Reflection (Smriti) 


- VII Worda PA ! = VIII Speech 
» WII] Nirvana 4 XXVI Nirvana 

These additional chapters of the Fa-kheu-king force us to 
look for an earlier Dhammapada text other than the Pali, its 
Indian original and the Prakrit, and we are driven in the last 
resort to trace their immediate background to one of the two 
Dhammapadas with 700 and 900 verses, known,in 223 A.D., 
to Wai-chi-lan, the author of the Fa-kheu-king. The text 
must be one closely resembling the  Udánavarga, if not . 
identical with it. It is the text portion of the original of the 
Chuh-yau-king which alone can satisfy this test. We have 
reason to believe that the text portion was extant before the 
time of Wai-chi-lan, f.e., roughly speaking, before the 3rd 
century A.D. For the Chuh-yau-king which is a Chinese 
version, dated 383 A.D., presupposes an Indian commentary in 
Sanskrit that in its turn presupposes an earlier work, t.e., the 
Sanskrit text comprising 33 chapters similar to those of the 
Udanavarga. Here we bave got to make allowance not only 
for the interval of time separating the Chinese version from its 
original, £e. the Sanskrit commentary, but also for another 
interval separating the latter from a still earlier work, which is 
no other than the Sanskrit text. In ascertaining the latter 
interval one must also consider that before the commentary was 
r written, the text must have enjoyed some amount of popularity 
and made its importance sufficiently felt in the community. 
At any rate, the interval of just 160 Js ds (383 A.D.—223 A.D.) — 
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is the "shortest possible time which is needed to make the text 
earlier than Wai-chi-lan's visit to China. 

Even if this surmise as to the possibility of Wai-chi-lan's * 
acquaintance with the Sanskrit text portion of the Chuh-yau- 
king be correct (as we believe it is), one must yet enquire 
whether the total number of its verses justifies its identification 
with the text with 900 verses above referred to. Unfortunately, 
as we are informed by our colleague Mr. R. Kimura, the task 
of ascertaining the total number of verses in it isfar from 
easy for the simple reason that the verses in the existing 
Chinese edition are not numbered, nor properly kept distinet 
from one another. But counting the verses in so far as they 
are separated by the commentary portion intervening in each 
chapter, he finds himself in a position to assure us that what- 
ever the exact total, it certainly exceeds 900, though it is by no 
means over 1000. If so, of the two texts with 700 and 900 
verses, known to Wai-chi-lan, the latter must be said to approxi- 
mate the text portion of the Chuh-yau-kine. 

Now, arguing from the close resemblanee which exists 
between the text portion of the Chuh-yau-king and the Udana- 
varga, so far as is known to us in its entirety through Rockhill’s 
translation from the Tibetan, we can accept the information 
supplied by Mr. R. Kimura regarding the total in the former as 
eorrect. For, although the latter is dated 982-1000 A.D., the 
total in it does not exceed 959 verses, or, 1000 in round 
numbers. But it must be noted that the total in Rockhill’s 
Udàánavarga cannot be regarded as a precisely correct number, 
and that for three reasons : (¢) that there isa slight difference 
as to the number of verses in almost each chapter common to 
Pischel’s edition of the manuscript fragments of the Udánavarga 
and Rockhill’s trauslation of the Tibetan version of the same 
text; (77) that at least in two instances we notice that a verse 
which would be counted as one in the Pali Dhammapada, has — 
been counted as two (cf. Rockhill, III. vv. 12-13, XXIII, 

wv. 82-83) ; (iri) that there are in it a few repetitions of which 
- six have been noticed by Rockhill. Thus its total 989 can 
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be reduced to 981 [989—(2+6)]. How far this process of 
reduetion can preceed in the text itself it is difficult to say. 
There are no doubt a number of mechanical multiplication of 
verses which has practically no rarson d’étre, and has a marked 
tendency to swell up the volume without bringing out any new 
idea. We have no right to deduct the verses thus multiplied 
from the Udanavarga, but must on the other hand count them 
as they occur in it. General reduction is however possible in 
relation to earlier texts, if any, where certain verses forming 
a sub-group in a chapter of the Udanavarga are found less in 
number. The case in hand could be fairly proved, if by the 
proeess of reduction, just mentioned, the total 981 could be 
further reduced to a number approximating 900. 

\Dr. Nanjio says that the fourth or last Chinese version of 
the Dhammapada, the FáA-tsi-sun-yAo-kin, dated A.D. 982-1000, 
is no other than the text portion of the Chuh-yau-king 
(p. xvi) ) But from a comparison of a few chapters of the 
two Chinese versions with the kind help of our friend 
Mr. R. Kimura, we are constrained to admit some differences 
between them, though we can only so far readily concede to 
Dr. Nanjio that they show a general agreement in many respects. 
Remembering that a similar agreement can also be shown to 
exist between the text portion of the Chuh-yau-king and 
Rockhill’s Udanavarga, as well as judging by the dates of the 
Tibetan version and the fourth Chinese version, we may be 
justified in holding that their originals were the same, making 
due allowance for slight variation as may exist between two 
manuscripts of one and the same text. With regard to the 
date of the Sanskrit Udánavarga, one can definitely say that it 
was eompiled some time before the time of its commentator 
Prajfüüvarman, who lived in the 9th century A.D., while this 
‘much is certain as regards the text portion of the Chuh-yau-king 
that it was extant before the 3rd century of the Christian era. 
Not knowing any other copy of the Dhammapada than one 
with 900 verses which Wat-chi-lan could avail himself of in 


-adding a few chapters resembling those in the Udanavarga, we 
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are natmrally tempted to identify the same with the text portion 
of the original of the Chuh-yau-king, and we are confident that 
we shall not be found far too wrong in doing so. 

Türning to the copy of the Dhammapada with 700 verses, 
known to Wai-chi-lan, we at once see that it was different from 
the Pali with 423 verses, the Fa-kheu-king original with 500 
verses and the text portion of the Chuh-yau-king just identified 
with the text with 900 verses. "Thus only two texts are left 
to be examined, viz., the Prakrit and the Dhammapada in 
Mixed Sanskrit of which a complete chapter has been quoted in 
the Mahavastu (p. xii ). As regards the Prakrit Dhammapada, 
it is impossible for us, in the absence of a complete manuscript 
thereof or of a tradition supplying a definite information about 
it, to say exaetly how many verses it altogether contained. 
But judging by the proportion of verses in the chapters common 
to the three recensions, viz., the Pali, the Fa-kheu-king original 
and the Prakrit, we feel inclined to think that the total of the 
Prakrit verses stood midway between 500 and 700. The follow- 
ing table will make our position clear :— 


Pali ——— 2 Prakrit 
II 12 e - II 20 * en 95 
IV 16 * e i a6 i. = seh ST. 
VI 14 i. gas ts m noe VE TO 
VIII 16 T .. VIII 16 * = V17 
XI 11 = ee PSV vat s. VIII 25 
XV 12 m eet XV 14 2 ^. CIE W0 
XX 17 ee ^.  UXX 98 = E I 30, 
XV 23 A I S3. aS = ile oer an 
XVI 41 v +21 VE 40 s .. XII 60 
Total ... 162 Total ... 198 Total ... 232 


Bearing in mind that the total number of verses in the Pali 
Dhammapada is 423 and that in the Fa-kheu-king original 500, 
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we can test whether the above three totals are in keeping with 
the ratio of 500: 423, 
(1) 4°¢3)"4=517 which roughly gives the, total verse- 
number of the Fa-kheu-king original. ~ 
(2) 52213252 60542, de., 606 which rougly gives the total 
verse- Sep ee of the Prakrit text. 
The totals obtained (Pa. 423; F. O. 517 ; Pr. 606) might be 
further tested by a standard ratio provided by the versé-numbers 


of the Svdasra-group in the 5 recensions mentioned? in the 
sub-joined table :— 


Fali Fa-khen-king Prakrit Senos Udanavargn 
Original quoted in the 
Mahavastu 


Taking in succession the total of the Pāli text and that of 
the Fa-kheu-king original as the standard number, the relative 
position of the recensions will appear as follows :— 


(1) AX$412—44944, £e, 450 (Pr.); 
12932214 —-6344, i.e., 635 (M. V. D.) ; 
425x34 —=898%, j.e., 899 (U. V.). 

(2) 59292175311, z.c., 532 (Pr.); 
&00224 —750 (M. V. D.); 

B092284 —10621, t.e., 1063 (U. V .). 


Comparing these two series of totals and taking all the 
recensions of the Dhammapada into consideration, we cannot 
but persuade ourselves to believe that there were no less than 
six Indian copies of the Dhammapada with 423, 500, 600, 700, 
900 and 1000 verses, and that these copies are no other 
than those represented respectively by the Pāli, the Fa-kheu- 
king original, the Prakrit, the Mabavastu Dhammapada, the 
text portion of the Chuh-yau-king and the Udanavarga. Of 
these copies, the first five were well-known before the 3rd 
century A.D., while the date of the Udánavarga falls in between 
the 4th and the 9th century A .D. Applying the verse-total as a 


test. of priority and posteriority, we feel justified in concluding 
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that the Pāli with the minimum total 423 is the oldest 
copy of the Dhammapada and the Udainavarga with the 
maximum total 1000 (in round numbers) the latest. The 
copy which stands elese to the Pali is the Sanskrit original 
of the Fa-kheu-king; the copy which is one degree removed 
from the latter is the Prakrit, while the Mahavastu Dhamma- 
pada and the Sanskrit original of the text portion of the 
Chuh-yau-king occupy in order two intermediate positions 
between the Prakrit text and the Udanavarga. This chrono- 
logy cannot, however, be taken to be conclusive until it 
is further tested in the light of other evidences and harmonised 
with the general history of Buddhist literature and thought. 
We propose to examine these evidences under the following 


heads : 


(a) argument from the number and succession of 
chapters. ; 

(4) argument from the multiplication of particular 
verses ; 

(c) argument from traditions. 


(a) Argument from the number and succession of chaplers— 
The four Indian copies of the Dhammapada of which the 
tables of contents are definitely known to us fall into two 
pairs, each showing a complete agreement in regard to the 
number and succession of chapters: (1) the Pali and the 
Fa-kheu-king original containing altogether 26 chapters, and 
(2) the text portion of the original of the Chuh-yau-king and 
the Udanavarga containing 233. All these copies agree in so 
far as the succession of two closing chapters is concerned. 
For in each of them the last chapter is the Brahmanavagga 
and the last but one is the chapter on the Bhikkhu. Further, 
they must be said to resemble one another, inasmuch -as 
they have many chapters bearing same titles. The two 
pairs differ, however, widely from each other regarding the 
order of succession of the remaining chapters, particularly 
that of the first three. As regards the first pair of texts, 
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their first three chapters are arranged in the following 
order :— 


i. Yamakavagga forming the 29th chapter in the 
2nd pair. T 
3. Appamadavagga forming the 4th chapter. 
3. Cittavagga forming the 31st chapter. 
On the other hand, the first th:ee chapters in the second pair 
of texts are arranged as shown below :— 


l. Anityavarga corresponding with the Jarivagga— 
the llth chapter in the Ist pair. 

2, K&mavarga baving its counterpart in the Piya- 
vagga—the 16th chapter of the lst pair. 

3. "Trsnüvarga being an amplified version of the 
Tanhavagga of the lst pair, placed immediately 
before the Bhikkhu. 


It is impossible to make a definite statement regarding the 
number and succession of chapters in the Prakrit text and in 
the Mabāvastu Dhammapada, though we are on a somewhat 
surer ground as regards the former work. As we have already 
noticed, the Prakrit Dhammapada shows a far closer kinship 
in its general form with the lst pair of texts than it does with 
the 2nd pair, particularly the arrangement of three chapters 
in it, viz., 2-4, is exactly on a par with that in the Pali and 
in the Fa-kheu-king original. Moreover, whatever the precise 
succession of the ‘Tasavaga, the Bhikhu and the Bramana 
in it, M. Senart's Fac-simile of the Plate B of the Kharosthr 
Ms. goes to prove that they are closely bound up in thought 
as in the texts of the lst pair. Arguing from the arrangement 
of the lst three chapters, the two pairs of texts can be shown 
to represent two distinet periods of literary growth within 
Buddhism, the earlier period being represented by the Pali 
Dhammapada and the Fa-kheu-king original. For the sequence 
of thought in the first three chapters of these two texts 1s so 
much in line with that in a Chandogya passage that ,one can 
not but think the former was merely a systematic carrying 
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out of the latter. In other words, the sequence can be regarded 
as a proof of these Dhammapada texts standing close to the_ 
Chāņndogya Upanisad and representing an earlier stage of 
Buddhism.  'lhe'first chapter of Twin-verses (Yamakavagga) 
teaches that wana in the sense of cef nā— volition or intention— 
is psychologically the motive for action and determines its 
moral effect according as the intention of the agent is 
good or bad. It is followed by a chapter on ‘Earnestness’ 
(Appamidavagga) which inculcates the necessity of an active 
exercise of the will or religious aspiration for the attainment 
of the highest good which is the quintessence of the older 
Indian conception of faith (sad4Aàj. This naturally leads to 
another chapter, the Cittavagga, where the nature of mind, as 
commonly known, is deseribed in order to bring out the idea 
that the necessity of constant striving, mindfulness and self- 
control implied in *earnestness' arises from the very constitution 
of mind. How this trend of thought was anticipated in the 
Chündozya passage will be clear from the quotations below :— 
] (a) * Mano vava vaco bhüyo...... vicam ca nüma ca mano’ 
nubhavati—sa yadā manasi  manasyati mantran 
adhiyiyeti, athadhite karm4ini kurviteti, atha kurnte 
putramSca paSimscea iccheyeti, athécchata imath ca 
lokam amurn ca iccheyeti, athécchate mano." 
(Chandogya, VII. 3. 1.) 
(b) * Manopubbanzgamàá dhamma manosettháà manomay4, 
manasa ce padutthena bhasati và karoti và, 
tato nath dukkham auveti cakkatn va bahato padar. 
Manopubbahgamá dhammà manosettha manomayá 
manasa ce pasannena bhasati và karoti va 
tato nam sukham anveti chāyā va anapá&yini." 
(Dhp. I. vv. 1-2.) 
II (a) * Sathkalpo vava manaso bhüyün, yada vai sarhkalpayate 
atha manasyati, atha vacam irayati, timu nimnirayati, 
nümni mantra ekam bhavanti, mantresu karmiüàpni....... 
Sa yah samkalpam  brahméti upáste, kliptanvai sa, 
lokan dhruvin dhruvah pratisthitan,” 
(Chandogya, VII. 4. 1-3). 
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i T -p m - -o 
(6) ** Appamádo amatapadam, pamado nmaccuno padari, 
appamattā na miyanti, ye pamatta yathā matā. 
(Dhp., II. v- 1). 
P a 


HI (a) **Citta vàva sathkalpid bhüyo, yada vai cetayate 
atha sathkalpayate, atha manasyati, atha  vácam 
irayati, tamu  nàmnirayati, nümni mantra ekam 
bhavanti, mantresu karmáni." 


(Chandogya, V II. 5.1.) 
(b) ** Na tam mátápátà kayira anne vapi ca ñātākā 
Sammapanihitath cittath seyyaso narh tato kare.” 


(Dhp. III. v. 11). 


This sequence of thought is entirely lost sight of in the 
second pair of texts—the text portion of the Chuh-y u-king 
original and the Udanavarga—the first three chapters of which 
deal respectively with impermanence, vanity of human wishes 
and desire. The trend of thought is that when a man reflects 
upon the fact of impermanence all around, he eannot but realise 
the vanity of human wishes and discover its root in a natural 
craving for pleasure and enjoyment. Thus the two pairs of 
texts present a radical change in tone from the optimism of 
earlier thought to the ascetic or pessimistie outlook of later 
reflection. But was this change sudden or it came about 
gradually ? The Prakrit Dhammapada bears out the fact that 
the change did not come about surreptitiously. As we have 
already noticed above, its firstchapter is devoted to the praise 
of the Buddhist Eight-fold Path, while the succession of, the 
following two chapters is the same as that of the Pah. The trend 
of thought implied is that Nirvana or the Supreme goal of 
Buddhism is reachable by the Eight-fold Path which is but 
a symbol of ‘earnestness’ which aims at complete control over 
mind. Viewed in this light, the Mahavastu Dhammapada seems 
to fall in line with the Prakrit text, though nothing ean be 
definitely stated regarding the former work. If, however, this 
surmise is found to be correct, the six copies will fall into three 
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growth. A happy result of such a classification will be that 
it will enable us to form a definite idea about the contents of, 
all the Dhammapada texts by the aid of those which are now 
accessible to us. If we know the Pali Dbammapada, we are 
expected to know almost the whole of the  Fa-kheu-king 
original ; a knowledge of the Prakrit text will help us in 
knowing the contents of the Mahavastu Dhammapada; lastly, 
if we have read the Udàinavarza, we have really known the 
whole of the text portion of the Chuh-yau-king original. 

In order to justify the chronology of the three pairs we 
must enquire as to whether or no the Prakrit text. serves as a 
link of transition between the Pali and the Udanavarga as 
regards the multiplication of the number of chapters. The 
following investigation will make it clear that if does serve as a 
connecting link. It is a curious fact that the additional chapters 
of the Fa-kheu-king, z.e., the chapters which were added by 
the Chinese translators to the translation of a text of 26 chapters 
similar to the Pali, presuppose a Buddhist anthology like the 
Pali Suttanipata as the subjoined table will set forth : 


FPa-kheu-king Suttanipáta. 

Sec, I Impermanency ta ^ IIT 9 Salla Sutta 

* II Insight into Wisdom T? If 10 Utthána Sutta 

5 III The Disciplo TA m I 5 Cunda Sutta 

3 IV Simple Faith VT — I 10 Alavaka Sutta 

ib VII Love TU "AM Tr I 8 Metta Sutta 

z Vill Words ... m . 111 3 Subhásita Sutta 

» XXXIX Good Fortune M — Il 4 Mahamafgala Sutta 


In the same way we can account for the additional chapters 
in the Udanavarga and a pos/eriort for those in the text portion 
of the Chuh-yau-king original. If we scan their additional 
chapters, we at once discover that they are modelled upon 
certain poems of a work similar to the Sutta Nipàáta, and that 
so far as their component verses are concerned, they are nothing 
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bnt a combination of a Sntta Nipáta, a Dhammapada and a 
Jataka Book. We subjoin a table in illustration of the point :— 


~~ 
Udánnvarga Other texts 


Chap. | Impetrmuneney | Salla Sutta (S.N. III, 9) 4 Du-uratha 
Jütaka + Mugapakkha Játaka + Jara- 
vagga (Dhp.) 


Il Kama . Kümasuttan (S. N. 1V. 1) + Kama 
Jdtaka + Piyavegga (Dhp.) 
* VIII Speech ... 2. Subhasita Sutta (S: N. ILI. 3) + Kokā- 


liya Sutta (S. N. III. 10) + Puppha- 
vagga (Dhp.)4 Nirayav agga (Dhp.) 

4 XXXII Bhikgu .. Uraga Sutta (S. N. I. 1) + Bhikkhu- 
vagga (Dhp.) 


Similarly the Sutta Nipáta and the Jātaka Book can be 
pointed out as canonical sources of most of the additional verses 
in Prakrit, e.g., the additional verses in the Bhikhuvaga are 
similar to these in the Uraga Sutta (S. N. I.,), while those in 
the Jaravaga presuppose the Salla Sutta (S. W. III. 9) and such 
Jütakas as the Dasaratha, the Ayoghara and the Mugapakkha. 


The Pali Dhammapada (and a pasteriort the Fa-kheu-king 
original) differs from the Prakrit text and the Udàünavarza, 
inasmuch as it does not contain a single verse of which the 
canonical source is no other than the Sutta Nipáta as we now 
have it. For instance, its Br&ahmanavagga is mainly constituted 
of verses from the Vasettha Sutta which is incorporated not 
only in the Sutta Nipata, but also ir the Majjhima Nikāya. 
The Nagavagga contains a few verses which can be traced in 
the Khaegzavisanasutta, but seeing that this particular sutta has 
been commented upon in the Cullaniddesa along with the poems 
of the Páráyana Group, one may be justified in thinking that it 
existed as a separate poem before its incoporation in the Ist 
book of the Sutta-Nipata. At any rate, as we proceed from the 
Pali Dhammapada towards the Udanavarga, it becomes increas- 
ingly clear that the Sutta Nipáta came to occupy a more and " 
more prominent place in the later texts. 
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(6). Argument from the multiplication of particular 
verses :— Besides the common verses, each copy of the Dhamma- 
pada contains some that were evidently drawn upon canonical - 
sourees, left untouched by the compilers of other copies. 
Further, each copy contains a number of verses peculiar to 
itself, and these, in the absence of evidence proving the contrary, 
must be regarded as compositions of its compiler. In discussing 
the question of chronology we have to leave out of consideration 
the verses that were either newly added or composed on a new 
model, because chronological data can Le derived only from those 
verses which were multiplied, rather mechanically, on a common ^ 
basis. The process of multiplication just referred to is twofold : 
(1) the insertion within one original verse or group some new 
lines constructed out of some set Buddhist expressions, and 
(2) the substitution of new expressions.  Tbree instances may 
suffice to illustrate the first process :— 


I Pàli—Mà pamüdam anuyunjetha mā kámnratisanthnavarhn 
Appamatto hi jhayanto pappoti paramam sukham. 


Prakrit—apramadi pramodia ma gami ratisabhamu 
apramato hi jhayatu chaya dukbasa pramuni C) 
apramadarata bhoda khano yu ma uvacai 
khanatita hi oyati niraesu samapita © 
apramadarata bhoda sadhami supravedite 
drugha udhvaradha atmana pagasana va kufiaru © 
nai kalu pramadasa aprati asavachaye 
pramata duhu amoti siha ba muyamatia © 
nai pramadasamayu aprati asavachayi 
apramato hi jhayatu pranoti paramun suhu © 


One must note how the counterpart of one Pali verse has 
been multiplied in Prakrit to five by the insertion of 8 extra 
lines. But a more apposite instance is afforded by the second 


set of verses (p. 208)— 


II Pali—Yanimani apatthüni alàpuneva sürade 
Kapotaküni atfhini tani disvāna kā rati ? 
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Prakrit —yanimani avathani alapuniva Sarade 
saghnvarnani Sisani tani distani ka rati © 
yanimani prabhaguni vichitani digodisa 
> kavotakani athini tani distani ka rati O 

Fa-kheu-pi-n—** When the dody dies, and the spirit flees, .........! 
the flesh and bones lie scattered and dispersed, 
What reliance, then, can one place on the body ? " 
* When old, like autumn leaves, decayed and withont 
covering, life ebbed out and dissolution at hand, 
little good repentance then ! " 

Divyévadina—Yanimanyapaviddhani viksiptüni digo daáa 
Kapotavarnanyasthini tani drstvéha ka ratih ? 
Imani yányupasthünàáni aláburiva Sarade 
Sankhavarnani sirsáni tani drstvéha kā ratih ? 

Gathisangraha—* They (the bodies) are thrown awny nnd scatter- 
ed in every direction, like those pigeon-coloured 
bones; what pleasure, then, is there in looking at 
them," 


Ud&navarga—* Those pigeon-colonred bones are thrown away 
and scattered in every direction; what pleasure is 
there in looking at them ". 


It is clear that in place of one verse in the Pali Dhamma- 
pada we have two verses in the Prakrit and in the Divyávadàna, 
while only one of the two verses occurs in Vasubandhu's Gatha- 
saügraha and the Udánavarga. We at once notice that the 
Prakrit text has driven two lines in between the two lines of a 
counterpart of the Pali verse, thus making altogether four lines 
and two complete verses. The order in the Prakrit is not 
followed in Divyávadana verses, but inverted. We are unable 
to determine the order of verses in the original of the Fa-kheu- 
king and in that of its commentary for these two reasons: (i) 








z ! The portion omitted reads, “nas when n royal personage rejects a (broken) 
chariot, so do”, The Chinese translators have apparently confused a counter. 
part of the second Prakrit verse quoted above and that of the first foot of the 

k Pali verse (Jar&vn 6)! “ Jiranto ve ra@jaratha sucitta'" 
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Mabáüdeva, in about the 2nd century B.C., and if Vasu- 
mitra's account of the Mahadeva Council be true, we can 
equally helieve that a redaction of the  Mabhüsabghika or 
Lok&Sttaravada Canon was prepared in Mixed Sanskrit and 
formally recognised at this council. If so, the compilation 
of the Mahavastu Dhammapada can be referred to the date of 
this council. 


( As regards the Prakrit Dhammapada, one must look for 
its place of origin either in Khotan where its manuseript in the 
Kharosthi alphabet of the 2nd century A.D. was discovered 
among the ruins of Gosriga or GoSirsa Vihàra or in a North- 
Western region of India, round about Peshawar, where an Indo- 
Iranian dialect was current'. So far as the tradition goes, the 
Buddhist missionaries eannot be supposed to have penetrated 
into these regions before the time of king Asoka. The Prakrit 
verses go to prove that they could not be read or intoned 
without waiving one's head, that, in other words, the manner of 
reading was akin to the Tibetan. If we can rightly suppose 
with Prof. Sten Konow that the place of find of its manuscript 
was the place of its origin, we must admit that its compilation 
in the local dialect of Khotan? was not possible much before 
the time of Kaniska. Rockhill has prepared an interesting 
account of Khotan on the basis of Hiuen Thsang’s travels 
and the local annals, preserved in Tibetan translation.? It 
woes to show that not long after the reign of Dharmàásoka 
Khotan became the settlement of a population, half Chinese and 
half Indian, whose habits resembled those of China and whose 
dialect was neither Indian nor Chinese, but a mixture of the 
two. Buddhism was first introduced from Kashmir into Khotan 





i According to M. Jules Bloch the language of the KharogthT Ms. was 
a dialect of the Western part of the Punjab or that of the North-Western 
Hills. Hie viows are accepted by Lévi (J. A. xx. 1912, p. 214). 

* Festschrift Ernst Windisch, 1914, p. 94 ff. 

* Lifo of the Buddha, Chap. VIII. 
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in the 5th year of the reign of king Vijayasambhava who > 

ascended the throne 165 years after the establishment of the | 

kingdom in 234 B.E.' It is during the reign of the eighth l 

successor of this king that the doctrines of the Mahbasanghika_ 
school were brought into the eountr y by the eldest son of the 
king who entered the Buddhist order under the' name of Dhar- 
mānanda and went to India.* The doctrine of the Sarvåstivāda 
school of the Lesser Vehicle was introduced into the country by 
the venerable Mantrasiddhi® who was called from India during 
the following reign. Thus Khotan became a meeting eround 

» of the doctrines of two Buddhist schools shortly before the 
invasion of India by Vijayakirti, the 11th successor of Vijaya- 
sambhava and Kaniska, the king of Gu-zan. These traditions " 
are important as showing how it became possible to compile 
a Dhammapada in Khotan as a synthesis of two older texts in 
Mixed Sanskrit, one belonging to the Mahàüsaünghika school and 
another to the sarvAstivada or Sautrantika. The probable date 
of its compilation must be referred to a time about five centuries 
after Buddha’s demise, say, the lst century B.C. or A.D. The 
result obtained is supported by the fact that the Prakrit Dham- « 
mapada differs from the Pāli and the original of the Fa-kheu- 
king by the inclusion of many verses from the Suttanipáta, 
the Mahābhārata and the Jataka Book. Curiously enough, 
most of the verses from the latter source are to be found in 
the Jatakas illustrated by bas-reliefs at Bharhut. Here we 


—O0iÓ———— —— ———— 





i Life of the Buddha, p. 237. T 

s Tbid, p. 239. Dr. F. W. Thomas says that Dharmfnanda was the second 
son, see his notes on Rockhill's summary of the Annals of Khotan fn Stein's 

. Ancient Khotan, Vol. I, App. E, p, 581. cf. Sten Konow's views in the 

Festschrift Ernst Windisch, p. 95 ff: 

? According to "homns, his name was Samnntasiddhi, He seems to have. 
‘brought about a reconciliation between the adherents of the Mah@eofighika - 
and Saryaastivida doctrines. 
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must briefly state the results obtained from the foregoing 


investigation : 


- Text. Probable date of compilation. 
(1) Pāli Dhammapada ... --- Between the 4th and 3rd centory 
(a Sthavirav&da work). B.C, 


(2) Fa-kheu-king original in Mixed 2nd century, B.C. 
Sanskrit. (a Sautrüntika work). 


(3) Muhüvastu Dhammapada .4 2nd or Ist century, B.C, 
(a Mahdsatghika work). 


(4) Prakrit Dhammapada lst century B.C. or A.D. 
(another Mahāsañghika — 


(5) Text portion of the Chuh-yau-king 1st or 2nd century, A.D. 
original or the older edition 
of the Ud&navarga (a Vaibha- 
sika work ). 


(6) Fa-kheu-king (» Chinese recen- Circa 223 A.D. 
sion ). 


(7) Udünnavarga or T - 4th or Sth century, AD. 
a the later edition of No. 5. 


Concluding Remarks.—The total result stated above can 

be further tested by a general history of the Tripitaka dealing 
»pagrticularly with the genesis and importance of the Dhammapada 
texts. This important subject bas been separately dealt with 
in a supplementary section of this work. There it has been 
shown that M. Senart's inference as to the existence of a 
Dhammapada text older than the Pali from a particular verse 
in Prakrit which, in his opinion, contains expressions better 
or more appropriate than those in the corresponding Pali verd, 
` is historically incorrect. The legitimate inference in such cases 
would be rather to say that that particular verse in Mixed 
Sanskrit or in some such language is older than its counterpart 
included in the Pali Dhammapada. ( We need not be surprised 
to find that the Dhammapada or the Udanavarga i Is associated 
with the Jatakas and Avadáünas or that the works of the Jataka 
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or Avadana class came to be included in the Vinayae Pitaka | 
ofa certain Buddhist school, such as the Mahasanghika or the 
SarvAstivada, since from the very beginning, as the Mah&padana 
Suttanta of the Digha Niküya goes to prove, these three efhsses 
of work were closely connected with one another. J As a matter 
of fact, in this important discourse, called an Avadana but  * 
classed as a Játaka in the Cullaniddesa, two typical Dhamma- 
pada verses are intended to serve as mode] for the Patimokkha 
par excellence (pátimokkha-uddesa). In going through this 
discourse one cannot but be struck by the fact that the 
Dhanimapada as a type of literary composition, alike the 
Jataka and Avadāna, grew up in the Buddhist literature 
by way of a protest against the orthodox code of morality—the 
Patimokkha. 

Among other important points, we have sought to show 
that the existing Pali Tripitaka incorporates counterparts of 
several doctrines and treatises which bad originated with 
other Buddhist schools and sects. It is not so much important 
in a discussion of the relative position of Pali, Mixed 
Sanskrit, Prakrit.and Sanskrit within the Ancient Buddhist - 
literature of India to ascertain the dialect or dialects which 
the Buddha or his disciples generally used as the medium 
of instruction as to determine the language in which the 
original materials of the Buddhist canon were prepared 
during the life-time of the Buddha. We have specified 
throughout Part II of this work that Dhammapada verses 
lead us ultimately back to a number of prose discourses 
in the Digha or in the Majjhima Nikaya, constituted of some 
stock passages or highly crystallised exegetical fragments, 
Which, as their names, F'ióAanga, Niddesa and Khandha imply, 
appear as so many solid pieces of briek or blocks of stone with - 
which the first fabric of the canon was constructed. Those 
who have ever cared to be acquainted with the language and 
phraseology of these fragments will always shrug their shoulders 


at the slightest suggestion that Pali was derived from a * 


Pallibhàsá or popular dialect locally current in Magadha or 
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in the. Middle Country. The progress of researches” into 
linguistic develepments within Buddbist literature has been 
much hampered in this country by a thoughtless and moste 
absttrd speculation about what we now call and know as Pali 
language on the basis of the identity of the name Pali with 
the word Za//i meaning a village. This school of philologists, 
quite innocent of the literary history of India, always appear to 
err on the wrong side. ( The word Pali has never been used in the 
Ceylonese Chronicles and Buddhaghosa’s commentaries in a 
sense other than the canon as distinguished from the commen- 
taries. ‘The significance of the name Pali or Pali as denoting the 
text is that the canon consists of the discourses of the Buddha 
and those of bis diseiples, characterised by a connected sequence 
of thought, (pariyayena bhasttam, dhammapariyayam) having a 
good beginning, a good middle and a good end. The primary 
meaning of Palli, Pankti, Panti or Pāti is no doubt the same. 
Taken in this sense, Pa//i denotes a group of houses arranged 
according to a plan. The Bengali word * Pankiz’ denotes a 
well-arranged row of seats and ‘ ati’ denotes a well- 
reasoned opinion in a matter of dispute by a body of experts 
well-versed in the .Sas/ras. Thus if there is any Beugali 
word which can be philologically connected with Pali or Pāli, 
it is pahti in the $ense of a well, reasoned view, expressed 
in words. | 

There is no reason to dispute the tradition, recorded in the 
Dipavatnsa, that the literary language of the Buddhist Order 
until the breaking out of the first schism about a century after 
Buddha’s demise and the formation of the Mahdasarhg¢hika 
School was the same or uniform and that the history of tbe 
schisms is bound up with a violent tampering with the language 
and arrangement of the texts. The schismatic developments in 
language and literature followed two lines deviating from the 
Sthaviravàda and three recensions of the canon were closed, in 
about the 2nd Century B.C.—the ‘Sthaviravada canon in a 
language which is now commonly known as Pali and the 
Sautráantika and Mabásaimghika recensions in two types of Mixed 
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Sanskrit. The Sthaviravada line has continued in Ceylon; Burma 


. and Siam until to-day, while the Sautrüntika and Mabdsamghika 


lines culminated in Classical Sanskrit. ‘The various recensions 
of Asoka’s Rock and Pillar edicts, distributed over a vast 
geographical area, from Gandbāra to Kalinga and from 
Nepal to Mysore, appear in history as so many indelible 
records of a reaction against the standardisation of Buddhist 
scriptural languages. ‘The repeated attempts of the Buddhist 
emperor to adapt the language of each edict to local dialects 
were fruitful in more than one way. These suggested a 
possibility of translating the Buddhist Canonical texts into local 
dialects, outside the Middle Country and it was really left 
to his missionaries to accomplish the task. The compilation 
of a Dhammapada text, such as the Prakrit, in a local dialeet of 
Khotan or in that of the countries round Peshawar, broadly the 
Gandbara region, may be singled out as the first visible fruit 
of the reaction implied in Asokan edicts. Since Asoka the 
Buddhist missionaries penetrated into dark regions within 
and outside India with the  torch-light of the truths of 
Buddhism. It is these missionaries and their successors and 
disciples who translated the sacred texts into several local 
dialects and thus raised those dialects to the status of literary 
languages and laid the foundation of many national literatures, 
characters, languages, arts and civilisations. ‘he history of the 
subsequent Buddhist literature goes to show that the develop- 
ment of Prakrit became an undereurrent to manifest itself again 
in about the lOth Century A.D. in the songs and treatises of 
Sahajiya and other schools of Buddhist Tantriks. ( 'The history 
of the Dhammapada literature covers some twelve centuries, 
from the 4th century B.C. to the 9th century A.D. The 
Dhammapada texts have an international importance, for it is 
through them that the lofty massages of Buddhism could 
be appealed to the various nations of Asia who were less 
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l imagivative and by far the less speculative, although in- 
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some respects more practical, than the Hindus or Aryanised 
peoples of. India. They are no less important for the 
faet that they afford us a clue for understanding the process 
of the origin and growth of poetry as well as of Niti 
literaturé in 'India and other countries where Buddhism | 
has spread. ) 








RG aki) 


was in*possession of the King of Kasi.‘ Subsequently the 
elephant came into the possession of King Bimbisára, probably 
as part of the wedding gift from Mahiipasenadi, the King of 
Kasi-Kosala. The elephant is no other than one called Naélagiri® 
in the Pāli  Nidànakatha, set upon the Buddha by Prince 
Ajatasattu at the instigation of Devadatta. The earliest trace of 
the legend about the taming of this elephant by the Buddha 
ean be found in a bas-relief at Bharhut, bearing the inscription 
“ Dhanapála hatthindgadamana ". The legend must have come 
into existence sometime before the construction of the railing 
of the Bharhut Stipa, t.e., before the 2nd or 3rd century B.C. 
But the Pali Dhammapada has nothing to do with this particular 
legend which seems to have resulted from an after-thought on 
the part of the Buddhist theologians. The chapter on the 
Buddha goes, however, to prove that at the time of the compila- 
tion of the Pali Dhammapada the Buddha was sufficiently 
deified and that the legends about the machinations of Mara and 
his daughters were yet in the making. As shown elsewhere,? the 
process of deification of the Buddha through the Birth-stories 
was synehronous with the history of schisms within the Buddhist 
Order. Seeing that the date of composition of the Jatakas in 
their oldest form cannot be earlier than the first century of 
Buddha's demise, one must admit that the date of the Pāli 
Dhammapada falls within the 4th and the 3rd eentury B.C. 
Tradition attributes to one Dharmatrüta the compilation of 
each one of the three copies of the Dhammapada, vëz., the origi- 
nal of the Fa-kheu-king or the text with 500 verses, the original 
of the text portion of the Chuh-yau-king or the text with 900 
verses, and the Udanavarga or the latest Sanskrit copy with 
1000 verses. In the Chinese preface to the Chuh-yau-king 


! "Tattha. Dhanapalako nàmáti tad& Küsiranno hatthicariyam pesetvá 
ramaniya nigavane gühüpitassa hatthino etarh némam.”’ 
s Inthe Tibetan translation, the elephant is called, “ Ratnapdlna" or 
" Vasupála," which is the samo as Dhbanapüln, See Rockhill's Life of the 
* Buddha, p. 9. , 
^ Our Monograph on Asoka's Dhamma, 
r 
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Dharmatrata is said to have been the uncle (rather maternal 
uncle, as M. Sylvain Lévi points out, of Vasumitra.? 
According to Tiiranatha, there were two Dharmatratas, a Stha- 
vira and a Bhadanta.? ‘The Sthavira was a contemporary of the 
Bráhman Rahula and one of the four teachers of the Vaibha- 
sikas, the remaining three teachers being Ghosaka (ASvaghosa), 
Vasumitra and Buddhadeva (?).* ^| Candrakirti, too, mentions 
two Dharmatrátas, víz., a Sthavira. and a Bhadanta.4 But 
Taranitha emphatically says that one must not confound the 
Arya or Sthavira Dharmatráta with the Bhadanta, for the latter 
was really the compiler of the Udàánavarga.^ Beal, however, 
points out that the compiler of the Dhammapada is all alohg 
spoken of in the Chinese versions as Arya Dharmatrüta.^ 

It will be going far away from the historical truth to sup- 
pose that one and the same individual compiled all the three 
copies of the Dhammapada, the first of which differed so widely 
from the rest in some important respects. "The attribution of 
the texts with 900 and 1000 verses to one individual might be 
justified on the ground that they are substantially the same. 

But even the Udanavarga as a distinct copy must bave been 
the work of an individual other than the compiler of the Sanskrit 
text with 900 verses. The two epithets, Sthavira and Bhadanta, 
applied to the name of Dharmatrüta, must, therefore, be taken 
to imply a real historical distinetion in the individual and in. 
time. But the question is whether these epithets refer to 
two individuals or to three. If 'lTàranatha's testimony is at 
all to be trusted, Bhadanta Dharmatráta must be regarded as the 
compiler of the Udànavarga. Beal is inclined to think that Arya 
Dharmatráta, a contemporary of Vasumitra, was the compiler 
of the original of the Fa-kheu-king, recognised as a canonical ` 
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^ Beal's ' Dhammnpada ', p. 9. 

* Rockhill's ‘ Udánavarga ', p. xi. 

* Beal's * Dhammapada, p. 9, f, n. 1. 

* Burnouf's Introd. a’ I’ Hist., p. 566. 

* Rockhill's' Udanavnrga " p. xi. ~ 
" * Beal's ' Dhammapada ', p. 9. 
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work of the Vaibhasikas at the Couneil held under the presi- 
dency of Vasumitra during the reign of Kaniska.* He says, 
* [t would not be surprising if we found that the edition of 
Dhammapada prepared by Dharmatrata, belonged to the Vaibha- 
shika school, whilst that known in Ceylon was compiled by the 
Sautraintikas.”’ 

Beal is the first to suggest that the terms Sautrantika and 
Vaibhásika represent two distinct stages of a Buddhist canon, 
but his mistake lies in identifying the Sautrüntika with the 
Sthaviravàda. The name Sautrantika in its generic sense was 
derived evidently from that of the Suttavada school or sect which 
was the sixth in descent from the Theravada through a 
sthismatic line: Theravada > Mahims&Ssaka > Sabbatthivada > 
Dhammaguttika > Kassapiya > Samkantika > Sutta-vàda.* 
Even if the term Suttavada or Sautrantika be taken asa generic 
name for the MahiSasaka or the Sarvástivada canon in its final 
redaction or stage of development, it must always be kept care- 
fully distinct from the Sthaviravada on account of its schismatie 
associations. The contents and arrangement of a Sautrantika 
work might eventually be found almost identical with those of a 
Sthaviravada, and yet, if we are to respect at all the tradition in 
the Dipavarznsa,? there must remain a sharp distinction between 
the two works with regard to their languages. — If in the ease of 
a book of the Sthaviravada canon we find that its language is 
what we now know as Pali, then we must expect that the 
language of a corresponding Sautrantika work will be something 
other than Pali, say, Mixed Sanskrit. Granted this, we have 
got to answer which copy of the Dhammapada is technically a 
Sautrantika work and which a Vaibhasika. 


Beal seéms to think that the Fa-kheu-king original with 500 . 


verses was received into the Vaibhásika canon during the reign 
of-Kaniska and that it was compiled by Arya Dharmatrata, the 


| Beal's ‘ Dhammapada ', p. 9. 
* Mahüávamsa, Chap, V. vv. 6—9.  Suttavüáda — Vasumitra's Sautráüntika. 
^ Dipavarhsa, Chap. V. v. 32 f., quoted in the Kathüvatthu-Comy., p* 6 f. 
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author of the Sarnyuktábhidharma Śāstra. His opinion is mainly 
based upon Hiuen Thsang’s account of the Buddhist Council 
in Kaniska’s time which is no less open to dispute. In the 
Chinese traveller's list of the Buddhist celebrities of Gandħāra' 
Dharmatrata, the author of the Samyuktábhidharma Sastra, is 
associated with Pargsva, Manoratha, Asanga, Vasubandhu and 
Narayanadeva, most of whom flourished in the 4th and 5th 
centuries A.D., while in another list of Vaibhadsika teachers, 
quoted by Beal (swpra), Dharmatrata enjoys the company of 
ASvacghosa and Vasumitra. If the tradition in the Chuh-yau- 
king deserves any credence, Dharmatráta, the compiler of the 
Fa-kheu-king; was the maternal uncle of Vasumitra. According 
to Hiuen Thsang, Vasumitra, a native of Mid-India anda 
contemporary of Pārśva presided over the delaberations of the 
Vaibhasika Council which was convened in Kashmir under the 
auspices of king Kaniska? and he was the compiler of the 
Abbidharmaprakaranapada Sastra.5 How can we believe that 
one and the same Vasumitra was the compiler of the Abhidbarma 
treatise and the president of the Vaibhagika Council in Kaniska’s 
time ? The three standard commentaries in Classical Sanskrit, 
compiled at the above council, presuppose an older redaction 
of the Sarvástivada canon consisting of three Pitakas, viz., the 
Upade$a or Sütra, the Vinaya and the Abhidharma. Of the 
seven Prakaratias or treatises composing the Abhidharma 
Pitaka, one* is said to have been compiled 100 years and four® 
300 years after Buddha’s demise. It is the four treatises 
attributed to Katyiyana and Vasumitra that are placed by 
tradition in the Chinese three centuries after the demise of the 
Buddha. Prof. Takakusu finds reasons to think that Katyayana’s 





Beal's ‘ Records of the Western World,’ I. p. 98 f. 

Ibid, I. p. 151 f. 

Ibid, I. p. 109. 

Abhidharma Vijfianakayapida Sastra by Devasarman. 

* Abhidharma JfianaprasthGna Sistra and Prajfapatip&da Sastra by 


Kütyüyana (Beal's Records, I. p. 105) and Vasumitra’s Abhidharma Pra. * 


karanapüda S&stra and Dhätukāäyapäda Sastra, 
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Jñānaprasthāna Sastra, which is the most important of seven 
Abhidharma treatises was composed in the 2nd century 
B.C. (i.e., four centuries after Buddha’s_ demise) and that its 
language was a local Sanskrit dialect of Kashmir!. We cannot 
but admit that there is a discrepancy of at least one century 
in the Chinese tradition which can as well be detected by the 
aid of Vasumitra’s own work, the treatise on ‘ The Points of 
Controversy among the Buddhist Schools.” This important 
treatise, now translated in three European languages from the 
Tibetan? and the Chinese,* goes to show that Wasumitra 
flourished at least four centuries after Buddha’s demise. He 
was acquainted with the views of some of the scliismatie schools 
and sects that sprang up during the 4th century B.E. These 
are the schools and sects which, according to the Chronicles of 
Ceylon, arose in post-Asokan times. The names of these schools, 
as also those of the Andhaka, the Avantika, the Uttarapathaka 
and the Vajiriya,* are significant as pointing to a time when 
not only Buddhism was propagated outside the geographical 
limits of the Middle Country or ‘ Mid-India,’ but so many 
influential local schools of thought were formed throughout 
India. King Asoka is justly credited with having sent Buddhist 
missions for the first time in history to various regions outside 
the Middle Country,® and there must have elapsed some time 
before it was possible for so many local schools to come into 
beine. From this it will appear quite reasonable to think 
that the closing date of the Abhidharma Pitaka of the 
SarvAstivada or Sautrantika canon was about a century after 
Asoka, £.e., the reigns of Pusyamitra‘and Menander which might 
also be premised as a closing date of the entire Sarvástiváda 


ı J. P. T. S. 1905, p. 67 ff. 

* Wasasilief's ' Buddhismus ' of which there is a French translation. 

> English translation by Mr, J. Masuda in the Journal ofthe Department 
of Letters (C.U.), Vol. I. 

* Mah&üvarisa, V. vv. 12-13; Dipavatiaa, V. v. 54; Kathüvatthu Comy, 


*" p.6 f. and Index; Mahivyutpatti, 275. 


° Dipavarhsa, VIII; Mahüvarsa, XII. ~ 
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canon on the ground that in the Chinese version of one of the 
books of the Sūtra Pitaka, viz., the Ekottarágama or Anguttara 
 Nikáya, there is mention of king Pusyamitra. Rightly or 
wrongly, Pusyamitra figures in the Savástivüda literature, not- 
ably in the Divyávadüna,! asa persecutor of the followers 
of Buddhism. The date of Pusyamitra’s accession to the 
throne of Magadha is, according to Vincent Smith, 184 B.C. 
The Chinese version of the Sarvástivadla canon contains the 
translation of only four Agamas which are in many respects 
the same as the first four Niküyas of the Pali Sutta Pitaka. 
The DivyAvadüna, too, does not refer to more than four 
Agamas.? Prof. Sylavan Lévi has, on the contrary, shown 
that there was a  Ksudraka  Nikaüya or Lesser Collection 
consisting of some books similar to the Pali. That there 
were five Nikáyas and persons who got them by heart in the 
time of Pusyamitra is conclusively proved by the votive inserip- 
tions at Bharhut and Sanchi containing such personal epithets as 
Pafncanekayika, and Petaki.* As regards the proof of a close 
resemblance between the SarvAstivada works of the Ksudraka 
Nikaya and the Pali, one can profitably compare the Fa-kheu- 
king original with the Pali Dhammapada and see how much 
agreement there is between them. All this may suffice to show 
that the Fa-kheu-king original with 500 verses and written in 
Mixed Sanskrit belonged to an older redaction of the Sarvásti- 
vada canon, prepared probably during the reigns of Pusyamitra 
and Menander. This is not to deny that a new redaction of the 
Sarvistivada canon was made during the reign of Kaniska 
along with the compilation of three Vibha<a Sastras or extensive 
commentaries which subsequently gave rise to the name Vaibha- 
sika replacing the older name Sautrantika. ‘The new redaction 
was no more than a later Sanskrit recast of the Sautrüntika 





i Divyfivadana, p. 1434. 

3 Ibid, p. 333. 

> T’oung Pao, p. 116 f.; Winternitz’s ‘History of Indian Literaturo' in 
German, Pt. II. p. 187. 

* Buddhist India, pp. 167-5. 
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canon in Mixed Sanskrit. But the difference between the two 
redactions was not merely that of language. The two redac- 
tiong differed in manner as well as matter, so much so that the 
names of the texts of the Vaibhüsika canon had to be changed 
in order to keep them distinct from their Sautrüntika originals. 
This fact is countenanced by the evidence of the original 
of the text portion of the Chuh-yau-king which was but 
a Sanskrit copy of the Dhammapada with 900 verses and 
43 chapters, compiled on the basis of the Fa-kheu-king original 
with 500 verses and 26 chapters and as M. Sylvain Lévi seems 
to think, its title was Udanavarza.' We cannot persuade 
ourselves to believe that Arya Dharmatrata who wrote the 
Samyuktábhidharma Sastra was really the compiler of the origi- 
nal of the Fa-kheu-king for the simple reason that he was a 
native of Gandhiira, while the latter, described as maternal 
uncle of Vasmutra, was probably a native of the Middle 
Country. We are also tempted to think that the Sanskrit text 
with 900 verses was amplified, though slightly, in the Udana- 
varga by an individual—Bhadanta Dharmatrata or whatever 
the name may be, who flourished about the time of Asanga 
and Vasubandhu, f.e., during the 4th or 5th century A.D. Thus 
we incline to regard the Buddhist Council in Kaniska's time 
as a landmark in the history of Sarvástivàla Buddhism indicat- 
ing a twofold transition: (1) that of the Sarvástivada literature 
from a Sautrüntika or Canonical stage to a Vaibhāsika or 
Scholastic, and (2) that of the Sarvfstivada canon from a Mixed 
Sanskrit redaction to one in Classical Sanskrit. 

Beal is doubly wrong in regarding the Pali Dhammapada 
as technically a Sautrantika work and the original of the 
Fa-kheu-king as a Vaibhasika text, compiled during the reign 
of Kaniska. Our contention is that the latter work was 
technically a Sautrintika text in Mixed Sanskrit, substau- 
tially the same as the Pali. If its author Arya Dharmatrita 
was uncle to Vasumitra, its compilation must be referred to a 


^ L'Appramádavargn, p. 11 f. (J.A,, xx, 1912, p. 209 f). 
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date some four centuries after Buddha’s demise, and this date 


_is no other than the closing period of the Sautrantika canon 


which is not earlier than the 2nd century B.C. The Fa-kheu- 
king was subsequently recast in Classical Sanskrit by the 
Vaibhasikas during the reign of Kaniska and the text prepared 
was a Dhammapada with 900 verses, ď.e., the text portion 
of the Chuh-yau-king original. The Udanavarga was but 
a second edition of the Vaibhasika text—the Udánavarga of 
Kaniska’s time, and its date does not seem to be later than the 
5th eentury A. D. Omne must anxiously await the discovery 
of the stone receptacle containing the copper plates on which 
the Vaibhasika canon and commentaries were engraved by the 
order of King Kaniska.  Hiuen Thsang tells us that King 
Kaniska had built a stüpa over this stone receptacle." After 
the examination of the traditions we feel convineed that the 
2nd century B.C. was the closing date of the Sautrüntika 
canon, We have reasons even to believe that about this time 
the eanon of each of the earlier sehools was elosed. It has been 
shown in our monograph on Asoka’s Dhamma that a number 
of books were added to the Pāli canon in post-Asokan times, ¢.g,, 
the Kathavatthu, the Petavatthu, the Buddhavamsa, the Cariyü 
Pitaka, the Apadina and the Khuddakapatha. Vasumitra speaks 
of a second Mahadeva Council, convened, no doubt, during a 
post-Asokan period, on the lines of the Mahasanghika.? Two 
Mahadevas are important personages in the history of Buddhism, 
one who is said to have been sentas a missionary to Mahisa- 
mandala (Mysore) during the reign of King Asoka? and another 
who was invited to Ceylon from the Pallava country in the 
time of King Dutthagamant.t There are two inscrip tions 
on the railing of the Bharhut Stipa recording the feats of 
miracle performed by a Mabadeva. It cannot, therefore, 
be doubted that there lived a great Buddhist leader, named 





| Beal's ‘ Records of the Western World, I. p. 156. 


* Journal of the Department of Letters, Vol. I., p. 6. Cf. J. R, A, $,1910, * 


p. 4130. * Muhüvawunsa, xii. v. 3. * Ibid, xxix. v, 38, 
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Mahadeva, in about the 2nd century B.C., and if Vasu- 
mitra’s account of the Mahadeva Council be true, we can 
equally helieve that a redaction of the Mahasafghika or ' 
Lokottaravada Canon was prepared in Mixed Sanskrit and 
formally recognised at this council. If so, the compilation 
of the Mahavastu Dhammapada can be referred to the date of 
this council. 


As regards the Prakrit Dhammapada, one must look for 
its place of origin either in Khotan where its manuscript in the 
Kharosthi alphabet of the 2nd century A.D. was discovered 
among the ruins of Gosriga or GoSirsa Vihàra or in a North- 
Western region of India, round about Peshawar, where an Indo- 
Iranian dialect was current!, So far as the tradition goes, the 
Buddhist missionaries cannot be supposed to have penetrated 
into these regions before the time of king Asoka. The Prakrit 
verses go to prove that they could not be read or intoned 
without waiving one’s head, that, in other words, the manner of 
reading was akin to the Tibetan. If we can rightly suppose 
with Prof. Sten Konow that the place of find of its manuscript 
was the place of its origin, we must admit that its compilation 
in the local dialect of Khotan? was not possible much before 
the time of Kaniska. Rockhill has prepared an interesting 
account of Khotan on the basis of Hiuen Thsang’s travels 
and the local annals, preserved in Tibetan translation.” It 
«oes to show that not long after the reign of Dharmasoka 
Khotan became the settlement of a population, balf Chinese and 
half Indian, whose habits resembled those of China and whose 
dialect was neither Indian nor Chinese, but a mixture of the 
two. Buddhism was first introduced from Kashmir into Khotan 
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` According to M. Jules Bloch the language of the Kharosthi Məs. was 
n dialect of the Western part of the Punjab or that of the North-Western 
Hill. His views are accepted by Lévi (J. A. xx. 1912, p. 214). 
© Festschrift Ernst Windisch, 1914, p. 94 ff. 
* Life of tho Buddha, Chap. VIII. 
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im the 5th year of the reign of king Vijayasambhava who 
. ascended the throne 165 years after the establishmeut of the 
kingdom in 234 B.E.' It is during the reign of the eighth 
successor of this king that the doctrines of the Mahasanghika 
school were brought into the country by the eldest son of the 
king who entered the Buddhist order under the name of Dhar- 
mananda and went to India.? The doctrine of the Sarvástivàda 
school of the Lesser Vehicle was introduced into the country by 
the venerable Mantrasiddhi? who was called from India during 
the following reign. Thus Khotan became a meeting ground 
of the doctrines of two Buddhist schools shortly before the , 
invasion of India by Vijayakirti, the llth suecessor of Vijaya- 
sambhava and Kaniska, the king of Gu-zan. These traditions 
arè important as showing how it became possible to comnile 
a Dhammapada in Khotan as a synthesis of two older texts in : 
Mixed Sanskrit, one belonging to the Mahasanghika school and 
another to the sarvástivàda or Sautrintika. The probable date 
of its compilation must be referred to a time about five centuries 
after Buddha's demise, say, the lst century B.C. or A.D. "The 
result obtained is supported by the fact that the Prakrit Dham- — 
mapada differs from the Pali and the original of the Fa-kheu- i 
king by the inclusion of many verses from the Suttanipata, 
the Mahabhiirata and the Jātaka Book. Curiously enough, 
most of the verses from the latter source are to be found in 
the Jatakas illustrated by bas-reliefs at Bharhut. Here we 








i Life of the Buddha, p. 237. 

* Ibid, p. 239. Dr. F. W. Thomas says that Dharmünanda was the second 
son, see his notes on Rockhill’s summary of the Annals of Khotan in Stein's 
Ancient Khotan, Vol. I, App. E, p, 581. cf. Sten Konow'a views in the 
Festschrift Ernst Windisch, p. 95 ff. 

^ According to Thomas, his name was Samantasiddhi. He seems to have e 
brought about a reconciliation between the adherenta of the Mnhüsnfighika 
nnd Sarvaastivada doctrines, 
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must briefly state the results obtained from the foregoing 
investigation : Y 


; Text. Probable date of compilation. 
(1) Pali Dhammapada  ... .. Between the 4th and 3rd century 
(a Sthnviravüda work). B.C. 


(2) Fa-kheu-king original in Mixed 2nd century, B.C. 
Sanskrit, (a Sautrüntika work). 


(3) Mubávastu Dhammapada .. 2nd or st century, B.C. 
(a Mahdsatchika work) 


(4) Prakrit Dhammapada Ist century B.C. or A.D. 
(another Muháüsaüghika odo. 


(5) Text portion of the Chuh-yau-king Ist or 2nd century, A.D. 
original or the older edition à 
of the Udünavarzga (a Vaibha- 


sika work). 
(6) Fa-kheu-king (a Chinesé recen- Circa 223 A.D. 
sion ). 
(7) Ud&nnavarga o or t . 4th or 5th century, AD. + 


the later edition of No. 5. 


Concluding Remarks.—'lhe total result stated above can 

be further tested by a general history of the Tripitaka dealing 

. particularly with the genesisand importance of the Dhammapada 
texts. This important subject has been separately dealt with 
in a supplementary section of this work. There it has been 
shown that M. Senart's inference as to the existence of a 
Dhammapada text older than the Pali from a particular verse 
in Prakrit which, in his opinion, contains expressions better 
or more appropriate than those in the corresponding Pali verse, 
is historically incorrect. The legitimate inference in such cases 
would be rather to say that that particular verse in Mixed 
Sanskrit or in some such language is older than its counterpart 
included in the Pali Dhammapada. We need not be surprised 
— to find that the Dhammapada or the Udanavarga is associated 
with the Jatakas and Avadanas or that the works of the Jaitaka 
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or Aváüdana class eame to be included in the Vinaya. Pitaka 
ofa certain Buddhist school, such as the Malasanghika or the 
Sarvastivada, since from the very beginning, as the Mahá&padana 
Suttanta of the Digha Niküya goes to prove, these three classes 
of work were closely connected with one another. As a matter 
of fact, in this important discourse, called an Avadana but 
classed as a Jataka in the Cullaniddesa, two typical Dhamma- 
pada verses are intended to serve as model] for the Patimokkha 
par excellence (patimokkha-uddesa). In going through this 
discourse one cannot but be struck by the fact that the 
Dhammapada as a type of literary composition, alike the 
Jütaka and Avadina, grew up in the Buddhist literature 
by way of a protest against the orthodox code of morality—the 
Patimokkha. 

Among other important points, we have sought to show 
that the existing Pali Tripitaka incorporates counterparts of 
several doctrines and treatises which had originated with 
other Buddhist schools and sects. It is not so much important 
in a discussion of the relative position of Pali, Mixed 
Sanskrit, Prakrit and Sanskrit within the Ancient Buddhist 
literature of India to ascertain the dialect or dialects which 
the Buddha or his disciples generally used as the medium 
of instruction as to determine the language in which the 
original materials of the Buddhist canon were prepared 
£- during the life-time of tbe Buddha. We have specified 

throughout Part II of this work that Dhammapada verses 
lead us ultimately back to a number of prose discourses 
in the Digha or in the Majjbima Nikàya, constituted of some 
stock passages or highly crystallised exegetical fragments, 
which, as their names, Vidhanga, Niddesa and Khandha imply, 
appear as so many solid pieces of brick or blocks of stone with 
which the first fabric of the canon was constructed. Those 
who have ever cared to be acquainted with the language and 
phraseology of these fragments will always shrug their shoulders 
at the slightest suggestion that Pali was derived from a* 


Pallijhasa or popular dialect locally current in Magadha or 








in the ,Middle Country. The progress of researches into 
linguistie developments within Buddhist literature has been 
mueh hampered in this country by a íhoughtless and most 
absurd speculation about what we now call aod know as Pali 
language on the basis of the identity of the name Pāli with 
the word Pali meaning a village. This school of philologists, 
quite innocent of the literary history of India, always appear to 
err on the wrong side. The word Pāli has never been used in the 
Ceylonese Chronicles and Buddhaghosa’s commentaries in a 
sense other than the canon as distinguished from the commen- 
taries. ‘lhe significance of the name Pali or Pali as denoting the 
text is that the canon consists of the discourses of the Buddha 
and those of his disciples, characterised by a cofimected sequence 
of thought, (parryayena bhasitam, dhammapariyayam) having a 
good beginning, a good middle and a good end. The primary 
meaning of Palli, Punkt, Parti or Pati is no doubt the same. 
Taken in this sense, Pa//i denotes a group of houses arranged 
according toa plan. The Bengali word * Pankt:’ denotes a 
well-arranged row of seats and ‘ afte’ denotes a well- 
- reasoned opinion in a matter of dispute by a body of experts 
well-versed in the Sd@stras. Thus if there is any Beugali 
word which can be philologically connected with Pali or Pali, 
it is pāħti in the sense of a well reasoned view, expressed 
in words. 

There is no reason to dispute the tradition, recorded in the 
Dipavainsa, that the literary language of the Buddhist Order 
until the breaking out of the first schism about a century after 
Buddha’s demise and the formation of the Mahdsarhghika 
School was the same or uniform and that the history of the 
schisms is bound up with a violent tampering with the language 
and arrangement of the texts. The schismatic developments in 
language and literature followed two lines deviating from the 
Sthaviravada and three recensions of the canon were closed, in 
about the 2nd Century B.C.—the “Sthaviravaéada canon in a 
Janguage which is now commonly known as Pali and the 
Savtrantika and Mabasamghika recensions in two types of Mixed 
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Sanskrit. The Sthaviravüda line has continued in Ceylon, Burma 
and Siam until to-day, while the Sautrantika and Mahasarmhohika 
lines culminated in Classical Sanskrit. The various recensions 
of Asoka's Rock and Pillar edicts, distributed over a vast 
geographical area, from Gandhara to Kaliiga and from 
Nepal to Mysore, appear in history as so many indelible 
records of a reaction against the standardisation of Buddhist 
scriptural languages. The repeated attempts of the Buddhist 
emperor to adapt the language of each edict to local dialects 
were fruitful in more than one way. ‘These suggested a 
possibility of translating the Buddhist Canonical texts into local 
dialects, outside the Middle Country and it was really left 
to his missionaries to accomplish the task. The compilation 
of a Dhammapada text, such as the Prakrit, in a local dialeet of 
Khotan or in that of the countries round Peshawar, broadly the 
Gandhara region, may be singled out as the first visible fruit 
of the reaction implied in Asokan edicts. Since Asoka the 
Buddhist missionaries penetrated into dark regions within 
and outside India with the toreh-light of the truths of 


"Buddhism. It is these missionaries and their successors and 


disciples who translated the sacred texts into several local 


dialects and thus raised those dialects to the status of literary 
languages and laid the foundation of many national literatures, 
characters, languages, arts and civilisations. ‘lhe history of the 
subsequent Buddhist literature goes to show that the develop- 
ment of Prakrit became an undercurrent to manifest itself again 
in about the lOth Century A.D. in the songs and treatises of 
Sahajiyà and other schools of Buddhist Taéntriks. The history 
of the Dhammapada literature covers some twelve centuries, 
from the 4th century B.C. to the 9th century A.D. The 
Dhammapada texts have an international importance, for it is 
through them that the lofty massages of Buddhism could 


be appealed to the various nations of Asia who were less 
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imaginative and by far the less speculative, although in 
some respects more practical, than the Hindus or Aryanised 
peoples of India. They are no less important for the 
fact that they afford us a clue for understanding the process 
of the origin and growth of poetry as well as of Niti 


literature in India and other countries where Buddhism 
has spread. 
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The Kharosthi Manuscript of the 


Dhammapada 


As read by M. Émile Senart, together with his Notes 
translated from French. 


A! 


. + +. pratasuhino apramadaviha . . 


— e. - 
umo 055 7 7 edo 9 oo — o — — - 9 446 dedero Ssmo o 4. s o —— e bt. o 


Apramadaviha is, I suppose, the remnant of apra- 
madavtharino, which we again find, for instance, 
in Z/ivut., ed. Windisch, p.74, 1, ^5, equally in 
the genitive. —Prafasuhtno must be in the same 
way a genitive singular = prāptasukňtnah. It is clear 
that the two words might also be some nominative 
forms in the plural. 


2 apramadi pramodia*^ ma gami ratisabhamu* 
apramato hi jhayatu* visesa adhikachati^ O 


Cf. Dhammapada, 27. 






a. Pramodia Ali pamodeya, with the y dropped (cf. 
ntraesu, , sevea, A*, 2, etc.), and with the change 
of e inte9:, which is so frequent in locatives like 
apra (A*, 13), and not only at the end of 
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. This reading appears to me to be in every way better 


than that of the PAli Dhammapada.  SamóAhrama 


is better than sa7hstava, but especially „gamt is so- 


obviously preferable to ama (for the Prákrit text the 
hypothesis of a zross mistake is done away with by 
the absence of mā in the first pada) that I can only 
doubt if the Páli reading is not the result,of a mis- 
iake. Probably this is an old error, and it may be 
thought that the Pali redaction is based upon some 
version expressed in a PrAkrit, analogous to that of 
the present text, where the substitution of the tenues 
for the sonant (ef. adAtkacAatt, ete.) was frequent. 


Above the letter read ja remains some trace of a 
horizontal stroke, which, according to an observation 
of M. d'Oldenburg, marks the aspiration of 7 in our 
manuscript. 


One might be inclined to read vrSesamm; but the 
lower part of the spear in 8 or in analogous characters 
is so often twisted in the cases which exclude the 
interpretation 7h (ef. gami of the following line, 
the s of savaka, A*, 6, etc.), and the probable nota- 
tion of the anusvdra is so rare in our manuscript 
(I do not know of any sure instance of it in our 
fragments of Paris) that I do not hesitate to trans- 
eribe as I have done. 


3 apramadi pramodia ma gami ratisabhamu 
apramato hi jayatu® chaya dukhasa pramuni’ O  . 


a. 





Cf. the Dhammapada verse referred to in the 
preceding line. 


This time the sign of the aspirate is wanting above 
the j, as often elsewhere. ut this curious pecu- 
liarity will be brought home to us by a paleographie 
examination. 


The Sanskrit will be Ashayain duhkhasya prüpnuyat. 
Pramuni-PAhn papune. In lines 6 and 7 we shall 
meet successively with amott 
for prapnoti. The nasalisation 
appear solely due to any mem 
p» surviving its disjunction in 
mano=punah, Pali pana. 










aGpnolt, and pranoti 
p into m does not 
f the compound 
n, for B, 24 has 


"n A E 6 - 
b l — - - 
l » d i “sf , 
p E N — EC ^77. 
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4 .. ....rata bhodha® khano yu ma uvacai 
khanatita (h)i Soyati niraesu samapi“ . 


, 


Cf. Dhammap., 415. 


a. No doubt it is almost restored : apramadarata as in 
. the next verse. Bhodha for bhotha, as generally in 
this manuseript. 


— b. Yu—vah. In A*,7 we shall find d4adratiu=thadram 
yu-Sk. 6hadrern vah. Accordingly it should be 
written ro instead of ve (=var) in the text of the 
Dhammapada. We shall again come across uvacat = 
upaccaga in B, 3; uvacar, that is to say, uvacaya, ya 
being frequently written z ; cf. ll. 6, 7 nar — nayamn ; 
prahai= prahaya, A*, 6 (A*, 7?), ete. The g is 
sometimes totally dropped between two vowels: roa — 
roga (C*^, 3), and may, with stronger reason, weaken 
into y. 


c. Samapi is, of course, to be completed into samapita, 


5 apramadarata bhodha sadhami supravedite 
drugha udhvaradha* atmana pagasana va kun’... 


Cf. Dhammap., 327. 


a. AM the analogies demand the reading wdAvaradAa for 
uddharadha. We shall find elsewhere w£vart for uffart 
(B, 37). As,in the two cases, the compound com- 
mences with an initial x, one may think that it is 
this nearness which accounts for this strange ortho- 
graphy, and that, in reality, it corresponds to a 
pronunciation vudharadha, vutari, the v having been 
transposed in writing in the Prákrit text, like the 


r of drugha. 


é. In spite of partial mutilation, the last letter is eertain ; 
it is Ana@faro] that ought to be read, or, what recurs 
in the same way, 4wfiarw, which we shall presently 
find again in A*, 4, 





CQ Ww 3s 
6 nai kalu’ pramadasa aprati^ asavachaye . ; 
4 pramata duhu amoti® siha ba muyamatia" O 


a. This, as ] have just pointed out, should be understood 
in Sanskrit as nāyam Fa/ah. e 


6. Aprapte. Cf. Dhammap., verses 253, 272. 


e. For amoti, ef. v. 3 above. The usual omission of the 
anusvara does not permit us to decide if we are in 
the presence of the singular or the plural, if pramata 
=pramattah or pramattah, and siha=simhah or 
siméah. I, however, adhere to the first solution on 
account of the next verse where the singular is assured 
and on account of the comparison, “which, to all , 
appearance, stands on the sense “a certain lion." The 
termination o is often represented by a. In l. 5, we 
have pagasaua va &£whü[aro]. The reading mo cannot < 
be doubtful, although the vowel appears to have been 
written in an exceptional way. We had wu in 
l. 3, but the spelling drka is much more in nse. 


d. A comparison with C°, 2 will prove that it is right, 
as I believe, to read ww. It must be admitted, 
however, that m presents a form which is scarcely 
ordinary. It is true that if it is read 44a—another 
interpretation easily suggesting itself, the form of 
the £^ will not be any more regular, the bend of 
the ring towards the right being generally much 
more prominent If ^a is taken — ra, iva, as elsewhere 
(e.g. A?, 4), the two expressions khayamatia or 

— muyamatia, both possible in Kharosthi writing, remain 
equally obscure to me, perhaps because I do not know 
or remember any story to which there might be an . 
allusion here. According to the first hypothesis 
we should have kshayamatya, according to the 
second, I think, mrgamatya. In the second case, 
one might imagine, for instance, a story where  . 
the lion “killed himself by his negligence, in fancying 
to have to deal with a gazelle instead of some 
formidable enemy. In the absence of a parallel verse, 
P. = which I have not hitherto been able to discover, I 
PO ily leave all conclusions suspended. The rest 
ie. strophe i is easily rendered: ** One should not 
relax until one should have destroyed the passions in * 
oneself." 


e 








7 nm pramadasamayu aprati asavachayi 
apramato hi jayatu pranoti paramu sukhu © 


Cf. Dhammap., 27. 
8 ga" 25 


a. Ga, that is to say, wa(f+ah), of course. The 
chapter contains 25 stanzas. 

|l cannot make anything useful ont of the three 
small fragments that figure on the left of the Plate 
and do not seem to tally with any part of the 
principal fragment. ‘The one in the middle gives 
some sure characters : 

wi i . kama cithatu. > s- 


where cifAaf may be=//sthan/ah. 


A? 


] ..madenamakabha devanasamidh (1)gat . 


Not remembering any parallel passage either in the 
Dhammapada or elsewhere, | do not see I have, for 
the present, anything really useful to say on this 
fragment. The very mutilation of the words is doubt- 
ful. I should only like to remark that the letters £ 
and 4 are so very similar that one can never be 
positive over the transcription of the one or the other, 
as long as the sense of the context is wanting there to 
«uide the reading. The vocalization of the dé 
of samidAi is only likely. Kaba may very well re- 
present garóZa: I should only like to.dwell upon the 
reading of the last character. It is usually read på 
(ef. Bühler), and I myself have read it so in the 
name Gudupharasa in the inscription of Takht i 
Babi (Notes tu Epigr. Jnd., III). But it is, I 
believe, a transcription that requires to be revised. 
It is not the normal form of pA, nor its slight variant 
which is used in this manuscript, eœ., in the word 
phalana (C*%°,8) and elsewhere. Is it a double 
på or a double 44? Besides the present passage 


» 





(2185052 


where the interpretation of the sign remains doubtful, 
it. reappears in z2A2a; (B,7), in salabhu (B, 20, 21), in 
k sehha=sreyah (C™, 7, 18, 21) and in prabhamguna 
(Cre, 3, 16, 17); in all these words it is %4 that 
we expect, more particularly in sed/o which we also 
find clearly written as se2», where a hardening into 
! p would be quite odd. I have to add that in one 
case at least, viz. B, 21, we find the 44 of apa/labho 
written in a character different from that which is 
in question and in which the 44 of safaóhu is written 
side by side. ‘To speak without being positive, the 
orthography, so inconsistent in this manuscript, 
seems to indicate that our dialect generally preserved 
the 44. A sure solution would be possible only 
after all the monuments, where appears the character 
in question, will have been verified from this point 
of view. Meanwhile, I have decided to read it every- 
where as 44 and not p. I have transeribed in con- a 
formity with this conclusion, but I have not failed 
to note, in every special case, the sign represented in 
the transcription. 


2 na dhama na sev .a® pramadena na savasi 
michadithi na roy . a^ na sia lokavadhano* 


Cf. Dhammap., 167. 


a. The comparison with Dh. 167 enables us to complete 
[Ai]na and, probably, seve ja. 
b. For rocayati equivalent to sevayat:, cf. Dhammap., 
^ p. 122, 1. 15: kassa tvain dhamma — rocest : 
* whose law dost thou approve, dost thou follow ?” - 
We had Soyati for Socati (A', 4). It is likely that 
the manuseript had royea. 
c.“ Childers (q. v.) declared that he had not any idea 
of the precise meaning of l'okavaddhana. M. Fausboll 
transcribed the etymological signification: “ mundi . 
amplificator ", and the rendering of M. Max Muller : 
“a friend of the world ", is quite vague. I suspect 
p^ that the term rests upon the expression kuča- or ^ 
E v. vam&a-vardhana, and that our verse coansels not to | 
| inerease the number of beings, that is to say, to re- 
nounce desire, on the one hand, and to attain to the . 
perfection that closes the circle of sa7hsara, on the 


l other . 
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3 yò tu puvi pramajati® pacha su na pramayjati 
so ita loku ohaseti abha muto va suriu* O 


Cf. Dhammap., 172. 


There is no doubt as to the reading fu. The ca of 
Dhammapada has, as often, an opposite meaning, 
entirely equivalent. The fold of the bark has 
rendered the reading of the last two letters very 
indistinct ; it seems certain that the final / is accom- 
panied by an +; what is on the top of 7 is, 
on the contrary, very doubtful; I have aecordingly 
decided to transcribe pramaja/i. On the whole, 
this reading affords a construction equivalent in 
meaning to pamajjitva of the Dhammapada, but more 
correct; for it does not leave the relative yo alone 
and without a finite verb. Meanwhile, the right 
reading might well be gramaji/t or pramajeti= 
pramajitva ; not that the form is justified without 
difficulty, for it would be necessary to allow a 
spelling £z for ¿vā which ill becomes analogy, but that 
it seems that in line 8, perivajeé/ may likewise be 
= parivrajetva, 


i. We have several times already met with ¢ for e 


in the middle of words. Although imar may be 
more natural, efam has nothing  surprizing; the 
substitution of o4Aàse!r for paóAaseti, and of the sun 
for the moon does not require any observation. 


4  arahadha nikhamadha yujatha budhasasane* 
dhunatha macuno sena nalagzara^ ba kunaru © 


Cf. Theragatha, verses 256, 1147. 
Cf. Divyfvadana., pp. 68, 138. 
Cf. Burnouf, Lotus, pp. 529-550. 


a. The incorrect spelling $a$e24 is invariably reproduced 


5. 


in this manuseript. 

The second and third letters of načagara are indistinct. 
The parallel passages alone permit of a restoration 
of the word, and the traces of the letter which I 
restore as=/a, seem to me less favourable for a 
reading da, which, in itself, would be equally plausi- 
ble. i have already pointed out the spelling a for 
va =iva (A!, 6). 


* 


= 
m] 





(58. 7)» 


apramata smatimata susila bhotu bhichavi? * 
susamahitasagapa sacita anurachadha © 


o. Dhammap., 327. 


a. The vocative ééichave in B. 53 (cf. Pali, bAikkhave) 
appears to support here the form é/zchari. But 
though the construction is differently modified in 
either hemistich, I do not find any means to make out 
anything of  ZAicAari else than a nominative ; unless 
the fault of the copyist be admitted, 4ho/u (= bhontu) 
cannot be interpreted as a second person: ** Let the 
bhikkhus be intent, conscientious, virtuous. The 
mind well-collected, suard your thought.” 


6 yo ima sadhamavinau* apramatu vihasiti^ 









prahai jatisansara^ dukhusata’ karisa[t ]1. 


Cf. Divya Avad., p. 68. 


This verse in the Div. Avad. comes immediately after 

our verse 4 above. 

a. Finau=vinalyjam fits well. But there seems to 
be, before vi, a trace of the remnant of another 
letter. Besides that it gives a syllable too many for 
the páda, I searcely imagine what it could be. 
Viharatt is construed with the accusative, probably 
on the analogy of carati. 

b. Fihasiti = viharişyali, with syncope of rr (i 7), and i= 
ya, asin prahai=prahaya, and frequently. Similarly 
rihaatst, B, 19. 

c. I do not see how the compound which I read sa can 
be interpreted otherwise. It is not difficult to find 
out the s there; as regards the 7, we have not, I 
believe, any instance of it in the inscriptions; it is, 
then, not easy to state precisely the analysis of the 
constituent elements. The value of the sign is 
attested by several instances. 


4. The u of khu is perfectly clear; I can only see here 
a mistake of the scribe, which is explained by the w 
of the preceding syllable; it is, of course, dukhas’ 
a [7n] ta [ ri]. 
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ta yu vadami bhadranu^ vavatetha samakata^ 
apramadarata bhodha sadhami supravediti^ O 


Cf. Dhammap., 337. 


a. We have already met with yu—vo, vah (A', 4), and 
hhadrafiu is again=bhadram yu=bhodram vah. We 
see that the reading in the PAli text should not be 
novadamt = vyavaradam:, but separated into two words. 
The two vahs are not a double use ; 44addam does not 
qualify (avn: hadran wah is, in some sort, the 
plural of badra te, bhadante, and forms an inde- 
pendent expression. It is a different question, which 
Ido not pretend to decide, namely, whether it is 
convenient to attribute to it all its etymological value 
or to consider it as a mode of address, and whether to 
render either simply ** Lords !” or “ welfare to you !”, 


4. For samakata, cf. adhikachats (A*, 2, ete.). 


vr. Cf. Dhammap., 78: astyappavedite dhamme ... For 
supravedita compare, more particularly, one of the 
frequent epithets of the Dharma: sva£Zyafa. 


pramada parivajeti" apramadarata sada 
bhavetha kusala dhama yokachemasa prataa^ O 


a. I have, in line 3, already suggested that pariragett 
might be=ypartvajyetva. The ¢ and the ¢ are clear; we 
cannot, then, look for the second person plural here, 
which would be expected side by side with 44avetha. 

5. This expression is met with, for instance, in 
the Swuttantpata, 425: Yoyakkhemassa patttya ; 
“Estranged from all relaxation, true to a constant 
application, practise virtue to attain to Nirvana.” 


Here is the transcription of what remains visible 
of the two verse-ends, that figure on the fragment 
reproduced up on the left of Plate A *: 


loke athatha dhiravenea dicha ." O 
— — lana sabrayano pratismato^ O 


a. It does not seem, as one would expect here, that the 
last letter is ff, which would give drchatr, and, 





10 5 
supposing the separation of the words to be precs, 
: it would permit cf a transcription in Sanskrit: . . 
loke *rthartham dhiro *varneyo ditsati. But we are 


simply hypothesizing. ‘The surest course is to weit 
till a parallel PAli text is found. 


6. That is to say, samprajanah pratismrtah. The two 
epithets are likewise contiguous in Suf/anipata, v. 413 è 
(4257). Our dialect tends particularly to weaken 
the tenues that follow the nasal: we have had 
sa(n)gapa = sankalipa (l. 5 above); we shall have 
(B, 35) sio =siñca, and (C°, 16) anuabesa=ann- 
tampi|sya |naA, ete.; similarly satravano; ef. Cro, 43. 


AS 


l savi saghara anica ti yada prafaywa pasati 
tada nivinati^ dukh... 


Of the two small fragments that follow, the first one 


applies well to this verse; there are to be found traces 
of the following: eso magu ri[8oe7Àia] ; the second 
surely belongs to ‘another passage, since the verse ends 
with visodhein. 


Cf. Dhammap., 277. 


a. One of the peculiarities attaching to the dialect of 


A this manuscript is that the compound nd, dental or : 
zs cerebral, is written », that is to say, if its appear- 
P" ance as it is written is to be believed, 







is ehanged 
into nn: panita for pamdita, ete, Ni ‘bbindate dub ihe, 
as Childers has rightly understood it : “Only does 


| he conceive disgust for [existence which is nothing 
= but) pain." 


savi saghara dukha ti yada prafiae gradhati ^ 
tada nivinati dukha^ eso magu visodhia * O 


m 
SUE 
~ he 











E 


E | . Cf. Dhammap., 278. ^ Fun ond 


3 NM 
a. In prafiae, ya is written e more than on i? 
CMS aneo, i in 1 8), though much less A (or ine ida 
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Gradhati = granthati, in keeping with the observation 
just made on the A? fragment of the principal Plate. 
I understand the word here in the sense of “ to 
deduce, to reason, to conclude.” 


4. Our manuseript gives, here and in the next verse, 
dukha, that is to say, dukham, the accusative as 
opposed to the locative of the PAli. It is, very likely, 
the same in the preceding verse. This construction is, 
however, difficult to explain. 


c. Fi&odhi for risud/éé is not surprising in this manuscript 
where the » and the o are constantly used, the one 
for the other. As regards the final letter, it is not 
impossible that it may be e instead of a, but there 
is no more certainty, the less so, as the next verse 
clearly has e:8od/za. 


3 sarvi dhama anatma ti yada pasati cachuma* 
tada nivinati dukha eso mago visodhia O 


Cf. Dhammap., 279. 


a. Above the letter eZ» appear traces of a sign, which is 
hardly distinct. Ican only explain it as a £4, some 
reader having felt the necessity to note that, for cZu, 
kku could also be written; in fact, the comronnd £s is 
changed equally intoc4 and £A in this manuscript. And 
the conjecture ts so much the more plausible, as, justin 
the verse following, the word is written cathuma. If 
itis verified, it will have this interesting character that 
this superadded 44, written, consequently, after the 
original execution of the manuscript, displays a form . 
more archaic than what figures there ordinarily. 


bd 


4 magana athagio setho sacana cauri“ pada 
viraku setho dhamana pranabhutana cakhuma O 


Cf. Dhammapada, 273. 


a. Caotvürt, cattür? is in the Buddhist dialects readily 
used for the masculine. I do not believe that our 


MC, eS a — = - ss -— re 
2 * 





cinri may be the direct reflex of ca/eart, but it may 

| be rather of caturo; the change of o into E may 

| strictly be mechanical. Meanwhile, it is difficult to 
Imagine that the analogy of the use of caf/art should 
not have floated in the mind of those using caturt, 

1 and influenced this spelling, just as the memory of a 

| Màzadhism ZAicehar^ has similarly aided the ortho- 
graphy 44ichare, bhiechavi (cf. A*, 5). As regards = 
the elision of the /, see l. 10, pAasat side by side with 
thasalt, ete. 


5 AT CP ga 30 


6 utitha" na pramajea dhamu sucarita cari : 


dhamacari suhu seati ^ asmi loki parasa yi“ O 


*.* =~ B 


Cf. Dhammap., !65. 


a. The omission of the final e, utstha for withe, may 


/ only be due to the negligence of the scribe, not to 
lir any dialectic peculiarity. 

L^ 4. The traces of the final w of *s»Á« are not quite 
; distinet ; it is perhaps sua which the copyist wished 

è to write. Seati appears to rest, not on the usual form 
» &eí:, but on the form ayati, aya being written e. 















c. This last páda is found again likewise in Cr», 24, 
with the genitive parasa for the locative parasmin. 
Similarly, »amaruvasa, B, 30, sagarandasa, Cro, 3, A 


mistake, simply clerical (parasa for parasi = parasmt 
is hardly probable side by side with asmi loki. Itis 
more natural to admit a perversion, a confusion in. 
the use of cases, of which the following (l. 9. fg) 
will supply many instances, and of which the lan- 

of the Mabfvastu affords us so many evidences, 
For ca we find in this manuscript a regular seale of 
clerical modifications: ja, C™, 17; ji, B, 35; ya, | 
A*,4; yi, here and elsewhere; t, C®, 37; ¢ for ya j 
is explained well, and the orthography yi nave | 
—— understood as equivalent to ya; butin Ji, 
for ja, it is difficult not to admit an abnormal action 233 
of the analogy of i-y7. IMG mU 






I^ ` 
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7 uthahena apramadena sanamena damena ca 
divu“ karoti medhavi ya jara nabhimardati’ © 


Cf. Dhammap., 25. 


a. The weakening of the medial p (and also initial) 
A into », is most frequent in this manuscript. 


4. The comparison which this variant of the last påda 
involves with that of the PAli recension, is in itself 
certainly less satisfactory. For an island, age is a 
factor of destruction less menacing than the surge 
(flood) to which it is a prev. I wonder why it should 
not be understood as jAara, and why, on the analogy 
of jhart meaning ''river " (PWB q.v.), the word 

| could not be taken, notin the precise acceptation 
of ‘“‘eascade, waterfall," but in a generic sense 
bordering upon that of oga. Cf. the Kharosthi 
inscription where Bühler thinks he is able to read 
Jharant and interpret it in the sense of ‘“ well." 
Whatever that may be, the substitution of the 
verb eb6/imardats is probably inspired by the desire to 
do away with the metrical inaccuracy of aéArkiratt. 


8 uthanamato smatimato suvikamasa^ nisama- 
| carino 

sanatasa hi^ dhamajivino apramatasa yasidha 
[vadhati O 


Cf. Dhammap., 21. 


a. Suyf=Suct™ as in suyigan(dh)ja, Cr», 3, not to speak 
of other analogous enses. 
4. Hi is pretty nearly as good as the ca of the Pali text. 


9 uthane alasa anuthahatu* voi bali alasieuvito’ 
sansanasagapamano smatima' pranal maga alasu 
[na vinati O 
Cf. Dhammap., 280. 


a. The manuscript has clearly wane, which would 
Fha not permit of any other division of words. It is 
certain that we have here before us a confusion of 


am m : 





the seribe and that the original reading was uthana- 
alasa, that is to say, uthavakalasm?. * Compare 

e note c to l. 6, where I have cited «garandasa= 
satnkarakite. I do not see how it can be read 
otherwise than as anuthahalu; yet it must be 
admitted that the ¢#/a@ has a somewhat unusual 
form, which, the context permitting, might be 
read the, | 


4. Yoi=yo ayam. This reading is assuredly pre- 
ferable to y"/ra of the Páli—little matters youth, 
since moral force, and not physical activity, is only 
coneerned— which must be due to a confusion of 
the redactors. There is another confusion lurking, 

I believe, in a/asrya or a/asiyasma (ef. Fausbóll's 
notes), neither of which ean be well construed "t 
with wpeta, In a dialect where the spelling— 
and perhaps the pronuneciation—e could be substi- 
tuted for ya, as is the case with the language of 
our manuseript, the compound  easieupeta — alasiya- 
upela would save the metre; the PAh redactors 
have sought to restore it by an arbitrary 
expedient. 





c. Smatima can only be explained as=asma/ima, the 
negative a being dropped after the final o which 
precedes. It is, if I am not mistaken, the only 
instance of sandhi our fragments afford. ^ 


10 na tavata dhamadharo yavata baho” bhasati ' | 
yo tu apa bi sutvana^ dhamu kaena phasai^ O 4 
11 sa ho^ dhamadharo bhoti yodhamu na pramajati O 


Cf. Dhammap., 259. - 
a. O for wisin this manuscript particularly common 
after 4, ef. for instance, ^aAojano, Cr, 31 (307); 
- Cro (Cr? ?), 12, ete. But we have already pointed. 


out some parallel cases, after other consonants. E. 4 


b. Biz (a)pí is met with elsewhere, as in C™,9. The spell- — 
ing sfor ér is by far the most common in thig “ 
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AN, The reading přagai is certain.......... The PAli 
has passati, that is to say, pa&yafr. S might here 
be interpreted in the same way as s (—5) in phusamu 
(B, 25) from sprá, and, as I find that in the 
verse of the St. Petersburg manuscript which corres- 
ponds to Dhammapada 398, phalia is= paligha, 
we might strietly bring back our p/asai to pasyatt. 
But a double anomaly must have to be admitted 
in the word itself and immediately beside its 
exact spelling. I prefer by far to hold that p% is 
for 64 and pasci —b5hasati. I have myself sought 
to discard a whole series of apparent instances of this 
transformation (cf. A*, 1). That itis not produced 
from sporadic cases, is no reason, especially as 
the hardening of the sonant into tenues is more 
frequent in our text. The very resemblance which 
is manifest here between the letters 44 and på, 
might have caused an accidental mistake. With 
óhasatr the sense is excellent: “‘it does not suffice 
to make fine speeches, he must speak by his acts 
(&ayena, in keeping with the classification of kaya-, 
vak- and manahkarma)", or, if you like, “to 
teach by example." At the most we may question 
if bhagat = bAĀūsati, as abhai=abhati (B, 7), or— 
bhasaye, thasayet. Anyhow it is curious to think 
that such a substitution of p% for 44 in the version 
which has served as the basis of the Páli redaction, 
has been quite the cause of the confusion that has 
introduced passaii in the text, and quite naturally, 
misled the interpreters. 


Ho = kho, khatu, as in C™, 6. 


2 apramadu amatapada pramadu mucuno pada 
~  apramata na miyati ye pramata vadha mutu “ 


Cf. Dhammap., 21. 


a. The singular muiu, mrfah, may strictly be understood 
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as; * those who live in relaxation are asa dead man”; 
but itis very probable that our scribe has made a 
slip and that the original text read rufa: ** they are 
as. those dead," that is to say, sure to die, so as not 
to escape transmigration. 





^ 
& "o. — B 
13 eta visesadha’ natva apramadasa panito^ ° 


apramadi pramodia ariana goyari rato O 
Cf. Dhammap., 22. 


a. I take risesudha as formed by the suffix dAa, which e 
may in this case very well supply the suffix tah of | 
the PA. : 


# 7 


4. Apramadasa for the locative; ef. parasa in l. 6 above. 
[ had at first read pantfi=pandito, but I do not 
think that we are here forced to admit this sort of P 
Müzhadism. The vowel stroke is not lengthened  — 
upwards, and, if it crosses the transverse bar of the 
letter /, it is, I think, only a simplification due to  . 
cursive writing, whieh has united, in the form of a 
ring, the top of the vowel stroke and the left hook 
of the consonant. It is certain, at all events, that 
the phrase is here construed in the singular and not 
in the plural as in Påh. 





14 pramada anuyujati bala drumedhino? jana 
apramada tu medhavi dhana sethi^ va rachati O 


Cf. Dhammap., 26. 


p a. DrumedAi, just as we have had already rugha. Other 
E analogous instances will be found afterwards. 


4. The reading  5e£4; appears to me decidedly better 

than the PAli seftham, which gives here buta vague 

i and colourless epithet, Sethi is the nominative of * 
&resthi», and the half-verse should be rendered : ** But 

E the wise clings to diligence as a banker to his 

f 





treasures.” Although the vowel stroke does not 
descend below the lower transverse bar of tha, several j 
instances prove that it is + and not e that should be 
read. I am content with referring to dithi, A4, 
2. Itis quite the reading. &e£A? or &resthi which, in — 
his text, the Tibetan translator of the Udanavarga 4 
had before his eyes, as is shown by the version of M. 
Rockhill (Udd@anararga, IV, 18): “the wise mag ul 
must be careful, as is the head of a caravan watching x 
his treasures.” GERBER 









i (urbe: x) 


15 apramatu pramatesu sutesu bahojagaru 
avalasa* va bhadrasu hitva yati sumedhasu 


> Cf. Dhammap., 29. 


a. This is, if Lam not mistaken, the only instance, in 
our fragments, of the substitution of v for 2. It is 
true that in verses A*, 4 fe., we find com- 
pletely suppressed between two vowels : suprandhu, 
ete. In the same way, the compound év, reduced 
here into $, is in several cases preserved in the 

- form of Sp : ri&pa, B, 26 ; riSpa&re, B, 25. 


16 pramada apramadena yada nmnudati  panitu 
pranaprasada aruyu" asoka soino jana 
pravatatho va bhumatha dhiru bala avechiti ^ 


Cf. Dhammap., 28. 


1 

i 4. The y is sometimes more square, sometimes more 
e. angular at the top ; materially, it will be verfectly 
D lawful to read «rvs; but it is allowable also to 
| read aruyu, and this is the only transcription which 
PY appears to me to give an intelligible form. We 
| want, in fact, an equivalent for àarwAya. Yu = hya 
is peculiar. I must say that it is specially the 
" that astonishes me. As regards the consonant, 
there are several instances which reveal a particular 
affinity, in the language of this manuscript, between 
^ and j, whichis readily written y [ cf. sabrayana 
(A? fragment) ete.) ; in B, 34 we lind daj(A)amana 
for dahyamana, aud in the St. Petersburg fragments 
I have found y(1)samano=Aimsamanah, and parvahita 
=pravrajila. We may also compare these instances 
with schu, Cre, 8, seho C™, 9, ete. (Sreyah), where y 
1 is represented by 4. As for the vocalisation in «, if I 
cannot explain it, I am at least in a position to cite 
anothe- instance of it, altogether similar : adjAcunyu 
* Subhibhiya (B, 30, 31). In both cases, the 
t vowel in the preceding syllable is x. It seems then 
j that it may be this nearness, which, by somewhat 
X of an effect of vowel harmony, may have coloured 

| our a. 





at 





i C I8 


^. Must we explain the first / of arecAié? for atechatr 
similarly, or just take it to bea simple slip of, the 


copyist having been influenced by the f of the 
following syllable ? 


00 AST E UAI a ee EE tu 


apramada prasajhati" pramadu garahitu sada 


Cf. Dhammap., 30. 


a. The 7 is surmounted by a horizontal stroke, which, 
as I have said above, appears to mark the aspirate ; 
we have, then, Sayhati = Samsatt ; and there is no 
doubt about the readinz, for exactly likewise we find 
again prasaj(/)ali in B, 21. 


A* 


I" 


1 .juo namo” so magu abhaya namu sa disa 
radho akuyano^ namu dhamatrakehi sahato* O 


~ 
* Cf. Samy. Nik., I, V, $ 6, v. 2. 

a. This verse is closely bound up with the two follow- 
i ing, and completes with them a sort of alles ry 
p founded on the imagery which likens Buddhist 
i teaching to a “ vehicle ", yāãna. The restoration 
» must be: wju(£)o». The reading of the vowel in the 
| syllable mo of namo is not fully certain ; it is so much 


í: the more probable that in the next pådas we have, 
Er- of a surety, namn. We will find plenty of other 
E. eases where m labialises a following vowel into x. 


5. Our akuyano confirms. the reading akwane adopted 
for the Pali by the editor, M. Feer. To me the 
explanation appears to be «-4ujana, “where the 
wicked are none.” 


c. Sahata is as good as samyulta of the PAli. The word 
that precedes is perhaps more doubtful. Fortunately, 
the Pali text continues the comparison, which serves 
as the theme to these verses, speaking, as it does, of 
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the ** wheels of the Law.” But here our reading can 
only be dhamatrakehit or dAameadrakeht. The second 
form gives us nothing intelligible ; on the contrary, 
the first may be interpreted as “‘ ddarmatarkath, that 
is to say, “ the reasonings, the thoughts of the Law.” 
The Sweftanipaáta, 1101 rightly speaks of aññavimo- 
khari, which is dhammatakkapurejavam ; the dham- 
matarkas are thus likewise represented as affording 
a quick impulse to religious progress. We are going 
to have, in the next verse, the expression samedithi- 
purejava, which, on the other hand, has its counterpart 
in the Suttanipáta, and the first two terms clear up 
each other : samyagidyrsti denotes “f true, just ideas "; 
dharmatarka, w the same way, “ the reasonings, the 
ideas conformable to religion "', consequently just and 
right. It is probable that the reading farka is older 
than the reading cara, which, being more ingenious 
and piquant, could, once established, no more have 
been displaced. I translate therefore : “ Tre path 
is the straight road, the country, the region of 
felicity, the chariot, the resort of honest people 
firmly established in truth.” 


2 hiri tasa avaramu” smati sa parivarana^ 
dhamahu* saradhi bromi samedithipurejavu" O 


Cf. Samy. Nik., I, V, $ 6, v. 3. 


a. For this verse and particularly for the meaning of 


apatamba, cf. Morris, Jour». Pale T. Soc., 1886, 
p. 128. The form ararama is, I believe, the onl 
example, found in our fragments, of the substitution 
of r for /; as for m — ^, we may compare vdumaresu 
—ndumbaresn in B, 40. 


Smali sa =smati asa. It seems to me that partvarana 
ought to denote rather a part of the car than, as 
M. Morris would have it, the escort which accom- 
panies it; this is perbaps the roof whieh covers and 
proteets it. 

Although the character read ‘Aw’ appears eut off by 
the transverse stroke of rf, I doubt, as it seems to 
bear well the sign « at the foot, if this stroke, at 
all events shorter and less prominent than ordinarily, 
should be taken into account, and I am of opinion 


i 











that it is ddama/tu that should be read, that is to 
say, dhama aham, as in Páli. z 
d. Samyak is, in this manuscript, always written same 
=samuya. For the expression, compare note (c) of 
the foregoing verse. This verse is rendered : 
“ Modesty is its skid; consciousness, the roof 
which protects it; and I call the Law, the driver 
that impels and quickens the truth.” 
9 yasa etadisa vana gehi parvaitasa va ^ 
sa vi etina yanena nivanaseva satie O 


p Cf. ,Samy, Nik. I, V, $ 6, v. 4. 


a. It must be gefiíso, in order that the construction might 
be correct, I venture only to affirm that the seribe 


d may not have meant to write giki, for the bar 
F0 (če. the vowel stroke) passes slightly down the ring 
P of the letter ga. This detail is of so little importance 


that the confusion between ¢ and e is here complete, 
as ean also be seen from vi=vai, ve and etina. The 
inversion parva? for pravra? is not rare ; I have several- 
times noted parrafifa in the St. Petersburg frag- 
_ments, where we moreover find the 7 replaced by an 
. | A, whieh perhaps has no other rôle than to prevent 
hiatus, like the y of the Ardhamagadht orthography. 
-Itranslate: “ Whoever possesses such a car, layman 

or monk, proceeds to Nirvana in that car.” 






supraudhu praujati" imi” gotamasavaka 
yesa diva ya rati ca nica budhakata smati O 





a, : 
s Cf. Dhammap. 


| 4 


a. l do not see here any trace of the upper stroke in- 
- tended to mark aspiration, which the following verses 
— present in that word. I have already pone out 

- -— this complete elision of 4 between two vowels (A?, 15). 
— b. The reading im? of our manuscript is evidently 
v much better than sada of the Páli version. ‘ These 
a disciples of the Buddha are roused truly to the 
understanding which......" The theme is an exhor- 
tation, nota hackneyed praise, of all the diseiples 
of the Buddha indiseriminately. 


296. 
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5 supraudhu praujhati imi gotamasavaka 


yesa diva ya rati ca niea dhamakata smati C 
‘ 


Cf. Dhammap., 297. 


6 [s]upraudhu praujhati imi gotamasavaka 
yesa diva ya rati ca nica saghakata” smati O 


Cf. Dhammap., 298. 


- 



















uch of it as 
enote gh 
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piration, 
ex press 


a. The form of the second letier (r.e. 
is on a level with the line 
(aspirated). In fact; 4d 
mounts the letter is inter 
We see then that the | 
it. CF. B, 3, below. 





7 [sup]raudhu praujhati imi got 
yesa diva ya rati ca nica kayakal’ 


Cf. Dhammap., 299. 


8 supraudhu praujhati imi gvotamasay 
yesa diva va rati ca ahinsai rato mart 


Cf. Dhammap., 300. E~ 


d 
9 supraudhu p[r]aujati^ imi gotamasavak 
yesa diva ya rati ca bhamanai’ rato maní 


Cf. Dhammap., 301. 


a. I do not see any trace of the upper stroke 
not, however, certain that it had not exist 
ink in this passage being a little effaced. 

ó. We shall again meet with other instances c 
change of v into m, as nama — návari (B, 35). 


Bis Erde. | * 
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FRAGMENTS OF A 





Of these, I have collected twenty-seven in all, mostly 
very small. I attempt only to transcribe those 
which have preserved at least some complete 
characters. 


I. These are four commencements of line. , 
[d ]ur.(?)ga. e 
vario" va thale chi 
anuvathitacitasa ^ 





anuvasutacita | 4 

Cf. Dhammap., 37 : 
dorangamar ekacarati) * 
864 
arijo va thale khitto 


Jéid., 88 : fs 
" anavatthitacittassa prt a or 


- 
m loid., 39 : 


< 
ar. j anavassutacittacsa 


"E "ario for varijo, like parvatta for parvajtta, as I 
F pointed out above (A *, 3). ÉA 
à * n of anu is perfec! certain, as much in this 
word as in anurasuta of the next verse. In the Pali, 
P at however, it has no place either in the one or in the 
other word; it is anavasthita and anavasruta which 
- the sense requires and which are in the Páli version. 
The scribe has, perhaps, been drawn into this — 
by the thought of ann n Hs H AR which 
. floated in his mind. 
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— unapanucirah 
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A verse-end, writen S on f 








ma(?)tvadadatasava ?ya O 


To me the letters, almost all, are too doubtful for 


transeription. 
IV. The letter x9 marks the end of a páda. 
uhasino yokama . e 
The two fragments that follow belong to the leaf B, 
where they will be in their proper places in verses 
42-45. They were found, when I was unfolding the 
the manuseript, mixed up with sheet A.  Notbing 
can show better the disorder in which these fragments 
have come into my hands. 
4 V. Cf. B, 42 fe. 
??"? so bhikhu jahati o 
| mahoho sa bhikhu jahati 
: s. bhikhu jahati o — 
VI. " 
vikaya so bhikhu jahati o 
saitha s... kh 
VH. A commencement of line. 
samadhimu . i 
M VIII. 
la cita druracha drunivarana ^ 
v u 


n 


Cf. Dhammap., $3. 


a. This reading is certain, and of the rest, durnuivarana 
seems to me to be least so well as dunnivāraya, 
a IX. A verse-end. | 
su gachati < 








1 





B 


The top of this leaf exactly fits in with the cnd of one 


of the leaves of the manuscript, which have found their 
way to St. Petersburg ; so that our first sixteen lines 
meet with their complement there, partially at least. 
I have thought not to exceed the reserve, imposed 
upon me by the very courtesy with which my learned 
colleague and friend M. d'Oldenburg placed his docu- 
ments at my disposal, by adding any copy of the verse- 
pieces which have been joined to our own fragments ; 
both of them form an inseparable whole. I have 
taken care to enclose within brackets what are thus 
borrowed from the St. Petersburg fragment. 


budhu atimasarira tam aho bromi bramana* O] 


(t. 


Cf. Dhammap., 419. 


It is not possible to distinguish a prior! the / from 
the 7 in our manuscript. We might as well read ver. 
Yet the present appears to me here much more 
probable than the past, aud I should be more disposed 
to admit that the reading of tbe Dhammapada pro- 
ceeds from some old confusion, based, perhaps, exactly 
on the similarity of those two characters. Of the 
letter which I have replaced by a sign of interrogation, 
the bottom of the stroke only remains, It has no 
significant hook permitting of reading it as » in order 
to represent wvavali, the npapatti of the Pali, At all 
events, I be ieve that the last letter, though the vowel 
stroke may be a little clipped, bears well the nota- 
tion of t. 
M. d'Oldenburg transcribes the borining of his 
fragment as [sa ]reaśana., In the facsimile, there is 
nothing but the end, of which the reading Sana is 
surely possible, but not certain, so much the less 
because it is difficult to see how this form sarvrasana 
would be related to the form sarvasuh, sarvaso which 
the Páli permits us to expect. On the other hand, 
with this reading, a syllable is wanting for the metre, 
the facsimile, to a certainty, permits us to think 
is dropped between the 
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C. 


- 2 akrodhu anuvayasa vipramutu p.n.. 





Lad 


( $5 ) 


end of our fragment and the commencement of the 
other. The exact reading of this páda-end remains, 
therefore, necessarily doubtfuluntil further settled. 


Atimasartra=antimasartram. Cf. Dhammap., 400. 


ea 


[budhu vatamala dhira^ tam aho bromi bramana O] 


a. 


5. 


Anuvayasa = annpayasam. The last letters are half 
eut off; but the traces tally well with a restoration 
punabhava = punarbhavat. 


With this páda we may compare Dhammap., v. 261 : 
sa ve vantamato diro thero ti (thavire tt) pavuccatr. 
I translate: “ The man without anger, without 
despondeney, released from all future birth ( = antrma- 
sarvravt of the preceding verse), wise, stainless, and 
firm, it is that man whom I call [truly] a bráhman." 


3 yo tu pune ca pave ca” uhu saga uvacai^ 
[asaga viraya budhu tam ahu bromi bramana O] 


(t. 


5. 


Cf. Dhammap., 412. 


Let it suffice to note in passing the Mázhadhisma 
puhe and pave i.e., pape, for pusifiarn and papam. 

We should note the letter Au, užu — uo, ubhau [4-—5A, 
as often; cf. oAase/? (A?, 5), ete.] ; the interpretation 
cannot becontested. It is decisive forthe transeription 
of ahu = aho, aka, which recurs so often in our 
St. Petersburg fragments. Saga, here as well as in 
the following páda, presents a «double peculiarity: 
s for s, and the particular form of g. One might be 
tempted to interpret this form as = gÅ aspirated ; 
but, besides that the aspirate would not be justified 
here, we have already (4*, 6, note) met with an 
instance of a variant equivalent to the letter, with a 
stroke above, expressing aspiration. It is then much 
more natural to explain this base of the character as 
an accidental stroke of a habitual writing, which 
is very much generalised in certain numismatie alpha- 
bets. As regarde nvacai = npaccaga, 1 refer to A‘, 4. 
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4 jai parakata* budhu jitavi akatagati* ¢ 
[pruju devamanuSana’ tam ahu bromi bramana O] 


n. 


b. 


The initial j has not the upper mark of aspiration ; 
it is, however, jhat=d/ydyin, that we must under- 
stand, and paraala = parākrānta. 

Akatagati, that is to sav, agatagatt, “‘“who is not 
drawn into the four agatis ", for which ef. Childers. 
A graceful scribbling without any special significa- 
tion will here be noticed, whereby the scribe has 
finished off the spear of ga, and which he has repro- 
duced in the lower part of the vowel-stroke of wi in 
the last páda. 


The reading jr» seems certain. For my part, I 
cannot account for the +r, and until a better inter- 
pretation should be found, I propose to understand 
puju  devamanusana = püjyam deramanusyath. The 
expression devamawnsyapijeita is, with its various 
equivalents, current in Buddhist phraseology. The 
change of Meer say into maruka iS, as will be seen 
later on, constant in our manuscript. I translate : 
“The man who applies himself to meditation, heroic 
and wise, who is a vanquisher [of passions], who docs 
not force himself into cvil ways, and whois worthy of 
the respect of gods and men, it is that man whom I 
call [truly] a brAhman,’’ 


5 jai* parakata budhu kitakica anasavu 
[budhu dasabaluvetu' tam ahu bromi bramana o] 





Cf. Dhammap., 386. 


This time again the /effer read j is well —j, without 
any sign of aspiration. | 


This páda appears here to be quite out of place, 
inferior certainly to its Páli counterpart: udhu 
is twice repeated, figuring already in the first páda, 
and dugsabalopeta is an epithet that only suits the 
* Buddha” in the technical sense, which cannot be 
aimed at here. “The man who applies himself to 
meditation, heroic, wise, true to his duty, and free fro 
passions, the Buddha endowed with ten powers, it is 
that man whom I call [truly] a bráhman." 


jak Je à |, lee ee 
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6 gamiraprana medhavi marga[ ma jrgasa koi ? * 
[utamu pravara vira tam ahu bromi bramana | 


am, 


Cf. Dhammap., 403. 


I have already noted some spellings like gamtra 
=gambhira. The end of this páda presents some 
difficulty. It is hard to believe that our text does not 
correspond to that of the Pali. In the syllable which 
I transcribe as +, we eould, it is true, admit the 
elision of v, just as we have ascertained that of the 4 
in supraudhu and praujhati, A*, 4, 9. It does not yet 
appear to me certain, a little probable though it may 
be, that the reading should be 4/, with the frequent 
change of v into 4; although half of the last letter 
is destroyed, what remains of it does not seem to 
warrant the letter da, and 1 do not yet see any other 
reading to suggest, that may at the same time be 
plausible to the sense and consistent with the trace 
of the manuseript. 


7 diva tavati adicu rati abhai * cadrimu 
sanadhu [chatrio tavati jhai tavati bramano 
adha sarva ahoratra budhu tavati teyasa 50° | 


Cf. Dhammap., 387. 


a. The ġà of aéhat is written by the same character as 


4 


the ZA in A,? 1 (ef. note). For the elisionjof ^ between 
two vowels, cf. pAusat, A”, 10, note c. 


The cipher is here added on the margin, at the end 
of the line, and without the addition of ga[/Aa]. 
The seroll-mmark that denotes the end of chapters is 
thrown into the next line, as can be seen from our 
fae-simile. 


8  kaena savruto bhikhu atha vayal^ s.v.to 
[manena savruto bhikhu sarva drugatio jahi O | 


a. 


Savruto=samertah. For the change of y into rx, 
we may compare l. 25 : ilda faxa. I restore 
vayat=vacaya (although the transverse line of 4 





9 kaena sanamu sadhu sadhu va[yai* safiamu 


10 


11 
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may have disappeared in the break),  bécause of 

the sure reading in the next verse; (ya. 

rayaya in l. 10 (7). “ The monk who is master of 
himself in his actions and in his words, the monk a 
who is master of himself in his thoughts, would not 

fall again into any of the evil paths.” 


manena sañamu sadhu ] [sadhu savatra sañamu 
sarvatra sañato bhikhu savadugatio jahi | 


CF. Dhammap., 361. 


a. ‘That which, in this verse and in those following, is | 

enclosed between the first brackets, belongs to the > 
detached fragment on the left of Plate B, and ought 
to have been connected with the principal fragment. 
“It is good to be master of self in one’s actions, 
good to be master of self in one's words, good to be 
master of self in one's thoughts; it is good to be 
master of self in all circumstances; the monk who 
is, in all eireumstances, master of his self, would not 
fall again into any of the evil paths." 


hathasanatu padasanatu [vayasariatu savutidrio 
ajhatma][rato samahito eko satusito tam ahu 
bhikhu O |] 


Cf. Dhammap., 362. A 


yo muhena sañato bhikhu mana[bhani* anudhato 
artha dhar |[mu ji’ deseti masuru* tasa bhasita O] 


Cf. Dhammap., 365. 


a. This reading suggests the form mandabjainin, “who 
speaks little," as understood from the PAli texts; 
it is much more probable than the form manfashani, 
which the scholiast takes great pain, though in vain, 
to explain. 

4. The r is distinguished by the elongation of the right 
branch of the m (frag. of Plate B). I should nof 
decide, with certainty, if the text has rm» or rma, 


di 


12 
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c. The reading masuvru seems very clear on the fac-simile 


M 


of M. d'Oldenburg. There has been a confusion on 
the part cf the scribe, but this confusion is easily 
explained ; in the Kbarosthi writing it is indeed a 
form of s, which is only distinguished from 4/7 
by the terminal hook being drawn to the right. 
This hook is turned towards the right in s and 
towards the left in d/. This detail seems to prove, 
as one would expect, that the copyist was working on 
a manuseript written in a hand similar to his own. 


sunakare" pravithasa satacit.. [bhikhuno 
amanusa rati | | bhoti same dharma’ vivasatu O] 


Cf. Dhammap., 373. 


a. I do not attempt to decide, at least for the present, 


if the final e- a, or, what seems at first more 
probable, if we have to deal with an extension of 
the use of the locative. 


4. The extremity of the tail of the r, attached—as one 


may see in verse l4—to the right arm of », still 
remains visible below the gap. 


13 yato yato sammasati " kan(dh)a[na udakavaya* 


lahati priti][ pramoju amutu ta vianatu*^ O] 


Cf. Dhammap., 374. 


a. I should linger awhile over the reading I suggest for 


this word ; for the conclusion I have come to regulate 
a whole series of parallel cases; I would speak of the 
second character. It is certain that the » is usually 
marked in this manuscript by a hook placed at the foot 
of the consonant and more or less ——— towards the 
right, besides more or less closed, so as to appear 
occasionally as a small circle, somewhat oblong, 
The sign which we have here below our ; is also 
a hook, but more rounded and more open than 
the other and, particularly, placed more towards 
the right of the consonant. If we consider this 
circumstance, viz., that the sound m» is usually 
noted by a special character, it must be avowed, 
in spite of a certain similarity, that the sign 
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seribbled below should be distinguished from the 

sign », and that therefore it is not mu tat ought 
. to be read. Given the form of the anusvara in 

the epigraphic alphabet, we might ineline to find it 

here again ; but surely, the anusvara is not generally 

noted in our manuseript ; and in the only case, abso- 

lutely certain, which I may have cited already—it is 

in the St. Petersburg fragments—it presents, on the 

contrary, the exact form of »; I cannot, therefore, 

see in our hook an anusyara, but simply an m final, 

written below, as often in the epigraphic texts in 

Dévanágari. The reading semaimsatí will, in itself, 

be unlikely; it is especially in the word 4ra/4mana 

that our sign reappears; the transcription Zramainna 

is equally inadmissible. The comparison which is 

forced with the anusvara of the inscriptions is, E 

however, instructive. Everyone admits that this 

form of the anusvára is nothing but the m turned 

round. I think that, in the same way here, our hook 

is nothing but the w turned round, but preserving 

its normal value. "The sign will be thus =mm. In 

all the eases where I have pointed it out, this 

analysis is absolutely satisfactory. Had it appeared 

only in the word (¢ra@hmana, one might surmise 

a compound mA; but, apart from the unlikelihood 

in writing, there is no room for an 4 in the 

present case. There is an example which appears 

to me to be decisive for the interpretation I 

propose, and which I for my part am finally con- 

vineed of ; it is in the St. Petersburg fragments, in 

the verse which corresponds to Dhammap., 82, where 

the word cannot but be read as gammitro=gambhiro. 

Cf. also the two verses in the same fragment, which 

coriespond to Dhammap., 81, where we are autho- 


F rised in the same way to read sammijati (i.e. mmi 
instead of mim)=sammiñħjati of the Buddhist 
Sanskrit and also of PAli. As regards the 


s=& of sammasati, it is explained perhaps by the 
nearness of the r, somewhat like =r (ef. sufvana 
A?,10). Nevertheless, the ordinary transcription of 
Sanskrit r& is å, as in "daima, l. 32. 
4. The compound «ads is generally written » with Ney» 

the stroke of aspiration above, so that it might 

almost be interpreted as ad% or wh, as bafiana= | 
Landhana in l. 49 (?) and elsewhere. Here the mark* 


of aspiration is wanting. Precisely in the same - 
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4 way, the £ is for sA=sk. The spelling xdaka= 
udaya, which is quite peculiar, is reproduced in C™, 
18. Similarly we will find 4APoreka? (Cv^, 37). 

c. Neither do I construe nor understand this last pada like 
the previous interpreters ; I cannot believe that 
placed as it is, the pronoun /am may refer to priti- 
pramoja. Tam of opinion that it is necessary to 
eut off the sentence at the end of the third páda, 
and that the fourth should be translated literally : 
"liberation from death is [the lot] of him who knows 
[of those who know] it", that is to say, of those 
who, knowing it, practise it and destroy the 
skandhas. For the suppression of the medial 7, suffice 
it to refer to parraifasa of A, 9. 


14 sunakari pravithasa Sataci{tasa bhikhuno 
ama ][nusa rati bhoti same dharma vivasatu O | 


This line is exactly identical with line 12. There is 
some confusion here of the copvist who must have 
repeated a line by mistake or neglected some partial 
variant, which in his text distinguished the two 
verses. Cf. p. 251-3. 


th ee | [ 


yi RS same dhama vivasatuO] 


In spite of the traces tbat remain of the first three 
des have not succeeded in restoring the pro- 
ble reading of it. 


16 nathi jhana apranasa praña nathi ajhayato 
[ 'yasa^ jana ca praña ya soho] [nirvanasa satia’O | 
[Foot-note : * Fr. B viL} 


Cf. Dhammap., 372. 


a. This verse and the two following are completed by 
means of a detached fragment which I designate 
as fr. B vir. Fasa is genitive doing the function 
of the locative, as often in this manuscript. I cannot 
decide, on account of the break, if the letter read 
J of jana bears or not the stroke of aspiration. 

Ho = khatu, for vat, ve of the PAli. 





C 85 y «c 


^. The lower part of the last character isf tolerably 
indistinct on the fac-simile. 1 dare not affirm if 
the true reading may not be safii; it would be 
nearer to the Pali and grammatically more 
justifiable. 


17 tatrai adi bhavati tadhapranasa? bhikhuno z 
[‘idriagoti satuthi pratimukhe i^] |. 


| Foot-note; ' Fr. B van] 
Cf. Dhammap., 375. 


a. The / is clear. We have, then, opposite to dha, 
tha of the P&h, another variant /aíAa praiasa, 
whether /a//a refers to the description in the pre- 
vious verse [** the monk who thus, that is to say, by 
meditation, is in possession of the wisdom’’], or 
whether this expression /af^aàprajfia goes back to 
the general analogy of Buddhist phrases as tadré 
(cade, tūyin), fathdgata, etc., with one of which I 
have dealt elsewhere, /RAS, Oct., 1898, p. 866. 

b. [=ca, as we bave seen already. For the expression 
patimokkhe ca  samnraro, ef. savuta pritimukhasa, 
Tr. C I. 2. 

18 mitra bhayea" padiruva Sudhayiva a^... 
['padisa?ra.tisa. aprak j^ RS 
19 datu ayarakusalo suhu bhikhu vihasisi^ O 
[ Foot-nute : ' Fr. B vin.) 
Cr. Dhammap., 375 : 
mitte bhajassu kalyaye suddhajive atandite 
Ibid., 376 : 
patisantharavuttassa àearakusalo siya 
s Ibid., 379 : 
so attagutto satimā sukbam bhikkbu vibāhisi 


a. On account of the break the reading of the character 
ye ( =/e) is not quite certain ; but to me at least 
the reading seems infinitely probable. 


4. The commencement of the påda can only be read ii 
the light which the comparison with the Páli lends 
us. The half-verse of the Dhammapada forms the 


f be 
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end of a hypermetrie stanza of six pAdas. Ours on 
the contrary forms, as can be seen, the first third of 
a stanza of that kind. It is obvious that the arrange- 
ment of our text is the best: the half-verse mrtte 
bhajassu, ete., connects itself, as badly as possible, 
with the Sloka that precedes. 


The lower part of the letters having disappeared, 
the reading in the first páda, is not sure for all the 
characters ; after padi we may allow sadAara which 
will be well=the Páli sanfha@ra; but the top of 
the next character has not at all the appearance 
of a v, but rather of a g. Did our text read 
padisadharaguti ? 


Datu is, of course—4an/ah, and ayara = àcara. We 
have already met with »:zas//: (A?, 6). Our form 
is midway between that of Sanskrit and that of PAli 
vihahit:. In Pali, besides the change of r(r)s into 
A, which seems to surpass the middle level of phonetie 
degeneration in that dialect, we should notice the 
spelling č for ya, which appears also to have been 
derived from a habit of writing, more free and less 
regular than has generally prevailed with its literary 
fixity. Likewise has this only normal form been 
partly supplanted by spellings like Ad@Aast, sAahati, 
&ahan!: side by side with “¢ahesi, AGAttt, kāhintt, 
which appear isolated and peculiar. 


20  salabhu " natimanea nafesa smihao sia ^ 
anesa smihao bhikhu samadhi nadhikachati O 


n. 


Cf. Dhammap., 365. 


For the character 4/ of 3aZa5Àu, cf. A*, note a. I need 
hardly remark that a/imanf#ate should be understood 
in the sense of “ to despise, to disdain”. Childers 
and M. Max Miiller have already corrected the slight 
oversight of M. Fausboll. 


4. I have discovered no means to distinguish a priori the 


m from the coajoint. » in compounds like f», fm, sme, 
se. It is perhaps sei4/ao—sprhayam, that ought to be 
read. The instances we have already cited, where p 
is changed into » (A', 3, note 6,) have induced me to 
think that it might be the same here. But I do not 





see that it would be to any positive purpose to decide 
between the two transcriptions. In verse 25, we will 
meet with the usual change of sp into på. (For the 
change into o of the final syllable of the present 


participle, we may compare annuvrici(m)tao and 
anusmaro (ll. 22, 23). 


41 apalabho tu yo bhikhu salabhu " natimanati ; 
ta gu deva prasajhati ^ Sudhayivu atadrita O 


Cf. Dhammap., 366, 


ü. In the plate one might doubt if it is apalapho or 
apataóho that ought to be read; I should say that 
the original leaves no doubt, and it places us quite » 
face to face with the character 44. In sa/aóhw we 


again find the same form of the character 4/ (as in 
|l. 20). 


b. For prasaghati=prasainsanti, ef. the note on A®, 17. 
I take gu for gu (with loss of aspiration as in sadha 
=skandha)=khu i.e., khatu, which is also represented 
bv Ao and Ar. 


22  kamaramu*^ kamaratu kamu anuvicitao 
kamu anusmaro bhikhu sadharma parihayati O 


a. This verse only differs from the next, which alone 
is represented in the Páli Dhammapada and of which 
it forms the antithesis, by the substitution of sama, 
“desire,” for dharma, “law, virtue," and by the 
corresponding suppression of the negative. 


23 dhamaramu dhamaratu dhamu anuvicitao 
dhamu anusmaro bhikhu sadharma na parihayatiO 


Cf. Dhammap., 364. - 


na Silavatamatrena bahosukena va mano” 
adha samadhilabhena vivitasayanena va O - 


= » 


* 
= ò è 
- ca 





gi 





25  phusamu ^ nekhamasukhu aprudhajanasevi . 
bhikhu vispasa ma?? a?te asavachaye * O 


(rn, 


Cf. Dhammap., 271-272. 


Bahosukena is well explained as = bañussukkena, bahu 
autsukya,and “energy, activity " is a satisfactory 
meaning. One would, however, expect s, rather than 
3, for ts. To make amends, the PAli Za/ nusaccena, if it 
is, with Fausbóll, to be derived from éahsu 4+ sata 
(=smrta), ought to double the s: 4a@4ussacca. As 
the compound śr is usually changed into 5s in our 
dialect, one may almost ask if the original reading 
should, as Childers seems to suppose (JDieft., q- v.), 
have been éZ/4usacca=bahusrutya, so that our two 
variants would be parallel deformations from it. It is 
so much the more difficult to decide it, as, after 
all, our text ZaAosuktena, such as it is, is irreproach- 
able for the sense, and—in view of the confusions 
between the sibilants, of whieh the only verse that 
follows exactly gives us two examples — very 
much acceptable for the form. Mano for pana(h), 
punah with p changed into m. 


6. The plural piusamu is certainly preferable to the 


singular, by the more general turn it gives to the 
thought. For the substitution of 3 for $, ef. sammagatt 
(verse 15). 


e. Our text would confirm, if there were need of it, the 


correction that Childers (J. R. As. Soc. n. ser. V, 
p. 225) has rightly introduced in the Pál text, 
vissasaTn mapadi for vissasam apadt; for, the cases 
where the final # is, in this manuscript, preserved by 
Sandhi, are quite rare, however a priort the division 
nispasa ma^ may be by far the most probable. I 
scarcely doubt that the two letters, balf lost, may have 
been pad; ; but I am not quite sure, so as to represent 
them in the transcription. The medial compound in 
vispasa hardly appears clear here. For the different 
aspects of the compound letter, cf. in the next 
line, and v(:)$pa$a, Cvo, 24 (237). Striking is the 
resemblance of the normal form of the compound with 
the compound figuring on the monuments of — 
damés, See pore, Spalirises, which is genera ly 
transcribed as sp and p (Eühler, pl. I. 1. 29); 

dare not declare myself in a decisive way between 





( 


the two readings. Meanwhile, there cannot be any 
doubt about the word, which is viśvāsa, to be sure ; 
the second dental (i.e., s) is then unduly pflatalised 
into 4 in this text; and this irregularity is explained 
beyond doubt, as in &a&ano (1l. 28, 29 ; A,? 4), by the 
nearness of another palatal &; there is thus but little 
appearance that this palatal $ could have been 
supplanted in the preceding syllable, where it is justi- 
fied by the etymology. I therefore incline to the 
reading p, and introduce it in my transcription. 
This compound figures here only as representing a 
Sanskrit v. It does not appear to me to be a suffi- 
cient reason to transcribe it as v and risk the dis- 
appearance of a dialectic peeuliarity which likens 
itself to a well-known peculiarity of Zend. To be 
sure, aprate asavachaye=aprapte Gsavaksaye is what 
our manuscript read—a stereotyped verse-end which ^ 
we have already met with (A', 6, 7) and which I 
reckon more genuine than the turn adopted by 

the PAL. 


= 


26 na bhikhu tavata bhoti yavata bhichati para” 
vi$pa dharma samadai bh. khu bhoti na tavata O 


Cf. Dhammap., 266. 


a. There can be no hesitation in reading it as para; I 
cannot explain the elongation of the stroke of the r 
below the small lower hook, which generally ends the 
letter in this manuscript. It is clear that fena of 
the PAli text should be substituted by /d@vata, as it 
does not give the necessary measure nor furnishes 
the usual correlative face to face with vavata. 


27 vo tu baheti pavana^ vatava brammayiyava’ 
saghai carati loku“ so tu bhikhu tu" vucati O 








J Cf. Dhammap., 267. 


a. I do not decide if the copyist has, in pavana, forgot 
the stroke of the ¢ = papain, or if we have to do with * 
a genitive, which the Buddhist style presents often - 
after a transitive verb and in the function of the. 
accusative (cf. Mabáüvastu, passim). "s 
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6. For vatava ef. vatavanta?h, Dhammap., 208, 400. 
Brammaytyava = brahmacaryaran; IL have already 
\peinted ont the spelling yt=ca (A*, 6, note c) ; as for 
wa —rya, the verse Cr», 17 will give us side by 
side rirya and Ainaviyava. In the same way, I find 
jrammaytryena in a passage of the St. Petersburg 
manuscript. 


R c. I have already pointed out the tendency of compounds 
commencing with the nasal to soften the surd into 
the sonant (ef. A” Frag., note 4) whence saghar= 
saithaya. For carati construed with the accusative; 
cf. above, A?, 6, and Mahdvastu, Y, 410. 


d. Fe of the PAli is preferable to our first fw, which 
by an unhappy redundance is repeated from the 
first pada; as for the second, it is a mistake for /7, 
a mistake to which, it appears, our eopvist had a 
natural  proneness (ef. v. 35), always under the 
influence of a » close by. 


28  metravihari vo bhikhu prasanu budhasasane 
tunati^ pavaka dharma drumapatra ba maturu O 


Cf. Dhammap., 568, for the first half-verse. 


a. [f we read £unafi, I can make nothing out of it but 
tundati=tudati (ef. the Middle Vedic fundate); but 
the sense **to strike” is vague, and the expression 
middling. It is also easy to read duuati, and 
one might believe that it is an accidental inver- 
sion of nudati “€ to drive away, to suppress", which 
suits very well, just as at the end of the verse, maturu, 
which is certainly a gross error of the eopyist, is for 
marutu-mürntah. It is perhaps a great deal to own 
two mistakes of the same nature in the same line. 'The 
general sense is in every way clear: “ The monk 
who lives charitably, adhering to the teaching of the 
Buddha, chases the evil as the wind a tree-leaf.”’ 


99 metravihara yo” bhikhu prasanu budhasas— 
padivijhu^ pada Sata sagharavosamu suha“ O 
Cf. Dhammap., 365. 


E a. Metravifara, that is to say, v attraviharo, ean very 
well be used as equivalent to martraviharin. This 








( 88 ) 


form of speech is added as grammatically possible 
and from a comparison with the verses following, so 
as to command the disjunction ^vzAajf yo in the 


Pali text. 


6. Patirijjáat! is understood in PAli to mean “ to pene- 
trate"; it is then a very good synonym of «edAigaccAe. 
The termination only is surprising ; in short, I can 
only see in it a present participle of pad:rt)Aam, 
whieh should be eompleted by the substantive verb 
understood. 


c. In sagharavosamu also, I cannot help admitting an 
inversion, but of the vowel only, for sagdarovasamn 
which exactly corresponds to the Páli. 


30  udagacitu vo bhikhu abhivuyu priapria" ' 
adhikachi pada Sata akavurusasevita O 


For the third påda, cf. Dhammap., 368. 


a. A similar case has already (ef. arnyu, A*, 16) given 
me the occasion to cite this aéso/ufive in yu for ya. 
But T have not hitherto found any other example (save, 
of course, the repetition in the next verse) of v for 4A. 
Be that as it may, a5Atveuyos cannot be anything but 
abhibhiiya. Abhivahya, which one might also think 
of, on the precedent of aruyu, would give neither 
sense nor any allowable construction. ‘The monk 
who feels happy having dominated pleasure and pain, 
reaches the region of peace, inaccessible to the weak- ` 
minded.” | 


31 pramojabahulu* yo bhikhu abhivuyu priapria 
adhikachi pada Sata aseyane moyaka^ O 


For the first pada, cf. Dhammap., 381. 


a. Note the regular form of the character Aw. 


ġ A syllable is wanting in the last pda, and this 
irregularity is complicated with the somewhat 
Y unforeseen Mäghadism aseyane = asecanarn, so that I 

| scarcely dare to suggest anything by way of firm 











6 


conjecture. If we admit that the copyist might have 
omitted a letter, and restore it as aseyanekamoyaka, 

t is to say, axecanackamocakam, we would suppress 
at least the oddness of the final e^; but I have no 
parallel examples for etamocaka “‘ the only deliverer.”’ 
The general meaning is not affected by this 
uncertainty of detail: ** The monk who feels plenty 
of joy having dominated pleasure and pain, reaches 
the region of peace, the region (which is) delicious, ^ 
(and which is a) liberator." 


32  apramadaratu yo bhikhu pramadi bhayadasima? 
abhavu parihanae nivanaseva satii O 


. Cf. Dhammap., 32. 


p a, Between the character read & and the character read 
ma, an oblique stroke will be noticed. If the case 
were not, to my knowledge, so isolated, I would 
propose to see in the form ma with the oblique 
stroke an example of the analogous variant of ma 
to which 1 have had occasion to call attention 
elsewhere (/xscriptions de — Piyadasi, I, pp- 23-24). 
This is, at least provisionally, the onlv explanation 
I can offer on this peculiarity. 


— 83 apramadaratu yo bhikhu pramadi bha 
~ 


^—— À 9 — soe ae - 


Cf. Dhammap., 31. 


a. The traces of letters at the end of the line do not fit 
in exactly with the two lips of the break, ang there- 
fore I cannot read them with certainty ; but it is very 
likely that our verse ends like the Páli by agiva 

- gachati. As to the preceding pfda, nothing is certain 
except that the last letter but one was accompanied 
| by a u which well corresponds to ¿4u of thulam. I 
e have, in the P&li text, substituted the correction 
daham for sabar, vightly pointed out by M. Max 
Müller (Transl. of the Dhammap., S. B. E. 
X: ea 15; 10). 








34 jai bhikhu ma yi pramadi^ ma te kamaguna 

i [bhamensu cita^ 
ma lohazuda gili pramata kana dukham ida ti da- 
[jhamano* 


Cf. Dhammap., 371. 


a. The construction of the nominative pamado is not 
happy, and a finite verb would be more proper; but 
it appears to me difficult to take pramadr, which 
might be pramay:, for the Potential, and I am in- 
clined only to find in it the exact counterpart of the 
Pål with a Mayhadism in the termination =v. 


6. Our text furnishes a sure correction of the Páli, 
the incongruity in which had justly embarrassed the & 
interpreters. The compound ñs in our (ze., the 
Prakrit) alphabet has so much the appearance of 

a doubled s» that one would be tempted to imagine 
that it was on a text written in the same alphabet 
that the deformation of 4/4amemsu into bhavasaw 
must at first have been produced. The identity, in, 
the dialect, of the nominative and the accusative 
plurals, both in a, facilitates on the other hand, the 
change of sAa@maguna into samagune, rendered 
necessary by the first alteration. 

c. kana, kanda, that is to say, Arandan. "The form 
dass has = dahyate is explained in Hemacandra 1V, 
246. “Meditate, O Monk, have done with relaxation ! 
Let not the attraction of desire make thy spirit 
stray. Do not make the folly to swallow a (red- ^ 
hot) iron ball to groan afterwards and be burnt 
with the thought, ** what a suffering! ” 


35 sia bhikhu ima nama’ sita ti lahu bhesiti 
chetva raka ji dosa ji tato nivana esiti^ O 


! Cf. Dhammap.. 569. 


a a. l have already pointed out this change of » into m 
ur in wamaz naram (A*, 9). 

t 4. 1 need not go back to p (cf. A * ,; 6, note c ; 
B, 27. note 4.). The third person esiti ean abe 
strictly defended if we admit that with. the second 
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half -verse the turn becomes general and indeter- 
kS minate. To be brief, however, the second person 
of the Pali is more natural. T 


36 krodhana akitaña i drohi ni”  .. ... 
?Pmayiya cara bhikhu . ..... — . SaSani’ O 


a. Of the traces at the end of the second pfida there 
remains too little to be restored with certainty. 
Nevertheless, the last letter but one appears to have 
been a ya. I suppose then that the pada had ended 
in jake. 

4. This last verse may, I think, be re-established with 
much certainty. I translate, therefore, omitting 
the short gap of the third páda: “ Spurn the man 
of anger, the ungrateful, the hateful, the............ 
observe purity, O Monk, true to the teaching of 
the Buddha." 


37 paja china paja jahi^ paja utvari^ bhavai 
pajasagadhio® bhikhu ohatino ti vucati O 


Cf. Dhammap., 570, 


a. Above the ja of the second paja ean be discerned a 
small stroke; but it is short and thick, and does not 
appear to have been intended to mark aspiration. 


4. I had occasion above to point out this transposition 
of v: utvari = vuttari (A', 5, note a). 


c. Although I may have expressed before (l. 3) that 
I do not think it right to transcribe as gA the form 
of the letter read ga, which we have here, it is not 
the less singular that this form is met with again 
precisely in the same word, here and in l. 3, and 
that, in the two passages, the word (saga) should 
have been written incorrectly with ¢ for s dental. It 
goes without saying that our compound is sangadhiko 
and that it well answers to the Páli in sense,—** who 
is above the five bonds ",—though not in form. 





( 42 ) 


| 38 savasu namaruvasa yasa nathi mamaita 
í = asata i na Sovati so hu bhikhu tu vucati^O 


j . «4. Namaruvasa, genitive for the locative, as frequently ; = 
Au=khalu ; tu for ti, ef. v. 27 above. P 


| Cf. Dhammap., 367. UM 
| d 

| 

| 


= $9 alagito* ya vi carea dhamu datu satu sanatu 
| brammayari 
| savisu bhutesu nihai dana so bramano so” 

| [samano so bhikhu O 


Cf. Dhammap., 142. 


nevertheless, the vowel stroke appears to pass a little 
beyond the hook of g. It is, besides, very difficult, in 
most cases, to decide with certainty if the copyist 
| wished to write e or 7; to judge of it by a host of 
examples would not attach to it any importance save 
4 a quite relative value. | 

4. The o is comprised in the upper hook of the s. 


n a. Strictly, it is rather a/ageto that the manuscript has ; 
| 
il 


| 
T 40 yo najakamo bh.v.s. s.r(?)* . E 
bhikhu jahati o. ... viva udumaresu * 







Cf. Suttanipáta, 5. 


a, There is no trace of the stroke of aspiration above 
ja. I am, I believe, sure of the reading mo. We 
have already met with several proofs of the tendene 
of this dialect to labialise the æ into w after m. It 
quite seems that our manuscript must have had a 
reading wholly equivalent here to that of the Páli. 
Meanwhile, it is impossible to restore é4avesn sarat; 
the stroke of the vowel is wanting above the v ; as 
the & which follows is certain, we are allowed to ask 
if it 1s not a gross error of the copyist. 
Our text appears to have transposed the second and æ 
the fourth pádas. It is all the more singular that tne 
second half of the stanza forms, in tbis verse and 
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those following, a sort of stereotyped cadence. I do 
not see wbat sense the comparison might have at 
the end of the verse, where it seems to have beem 
transported from the second páda. Be that as it may, 
we may, on the likeness of Ct, 1, 2, admit that it 
should be completed as pus[] viva z^, 

Here we come to a series of stanzas, which find 
their Pal counterparts in the first chapter, Uragasutta, 
of the SuttanipAta. Unfortunately, the lines that are 
about to follow are still more fragmentary than these. 
Some fragments, several of which can be reconciled 
with certainty, enable us to fill up only a part of the 
gap; no line can be completed entirely. These 
restorations concern especially the end of verses, and 
this end is here uniform for all ; what remains of the 
commencements is short and occasionally doubtful ; 
lastly, although the threads along the margin may be 
preserved, the scraps which still adhere thereto in 
the principal leaf B, could not with certainty be 
re-instated in their proper places and with their 
respective intervals. In the circumstances, it will be 
understood that I have not been able to reunite in 
a decisive manner the beginnings and the ends of line. 

It seems at least certain that the eight line-ends, 
as far as and including that which ends in the cipher 
on the margin, succeed one another without inter- 
ruption. Above and below, the leaf is broken ; 
some gaps are then, a priori, allowable ; but, as to 
the lower wap, the visible tension of the thread on 
the left appears to exelude it. The cipher on the 
margin marks, besides, the end of a ehapter ; with the 
line that is prolonged, the last of our eight lines,— 
ends then the series of stanzas of uniform frame. 

If now we looked at the beginnings, it would not 
appear that, between the line yo wpa” and the line 
yasa voana^, there ave missing more lines than one, 
vizą, that of which the beginning yo eca sari is 
preserved by the Fragment B vı. 

This being granted, the fragment B xin, which 
fits in surely above the end of line 42, preserves the 
remainder of a previous stanza of the same structure. 
A line, then, is certainly dropped after the one which 
we number 40. Is one only dropped ? 

To consider the beginnings of line, gaps scarcely 
seem to be noticeable. If we fill up with a line 


CT "We 








( 44 ) 


(to each), we will have eight commencements as 
against eight ends, and all will appear to agreg. 


But the fragments A vi and A v, which hold 
together, apply with certainty to the ends of lines 
42-45. It will be necessary then that the beginning 
yo upat should belong to verse 42. Now, if vitaya 
and gattka correspond well, which I cannot doubt, 
to vigayha and osadhehi of the  Suttanipáta, the 
commencements yo npa° and yo mana?, indisputably 
continaed by Fr. B x, ean only belong to ll. 43 and 
44. ‘This adjustment is, it will be seen, confirmed 
by the lines that follow. 


It implies the omission not of one but of at least 
two verses. The fragments Biv and But, which 
make up the rest, should be joined to the commence- 
ment yasarana^. The uncertainty which the com- 
parison with Páli might raise on this last point and 
on the connection of the end of line Aapa...with 
the commencement yo necasart of |. 48, does not 
appear to me to counterbalance the possibilities which 
I have pointed out. The real difficulty lies elsewhere. 


The figure on the margin of |. 49 gives 40 as the 
number of the stanzas in this chapter. In our 
arrangement we should have 42. It is not probable 
that a figure marking the units should have been 
dropped. By supposing the loss of a single verse 
this contradiction can be partly reduced. It has been 
seen that verse l4 oceurs twiee. It might be 
said that our copyist has committed a very gross 
mistake and that the cipher was right. But the 
hypothesis of a gap of two verses does not support 
this explanation ; for it must be 41. It only remains 
for us to take the cipher as a mistake. I understand 
how extreme this procedure is. But I have found 
no means as yet to avoid it. It is important, 
at all events, to remember that the agreement of 
Fr. Bx with the commencement of lines 43-44, that 
of Fragments B vi and B xiv. with the commence- 
ment of lines 15-47 and 48-50, and that of Frag- 


ments B xim, A vi, Av, Bu, B v and B vir 


with the ends of lines 11-48 are equally unaskailable. 


I beg to be excused for having entered into such 
long details in connection with fragments which are 
very incoherent and of middling interest; but it 
should be the duty of an editor not to neglect them. 








| 


e [' Orupa. urako jinav(i)va (t)vaya purana"] 
[Feot-note;: * Fr. B xm.) 
- Cf. Suttan., 1 fg. 


a. The first four letters that are readable can hardly be 
anything but orapare ; but the » is quite visible at the 
foot of the second letter which has all the appearance 
of anr; the next one may be, though there is no cer- 
tainty, the remainder of a p. As for the final r, it bas 
left no trace in our fragment. The regular change of 
the finai m of jinam —3£rnam into v will be noticed in 

x all these passages. It is the counterpart of kamana = 
bhavana (A*, 9), nama —navam (B, 35). 


la i anle n Siem k —— ['vikaya 
so bhikhu jahati] orapara urako® jinaviva tvaya 
[ purana” 


[ Foot-notexs: * Fr. A vi. 
^ Fr. B. xu preserves the traces of 
the top of the letters orapora ura, 
whereby it agrees with Plate B.] 


Cf.  Suttan., 2. 


a. I suppose that our riktaya=vigayha, vigahya. The 
equation here is not constrained. At all events, 
this is the only serial verse of the Suttanipáta with 
which ours appears fit to be connected. 





43 yo upat [*ineti kodhu visara*]_ [*saitha*^] 
[*so bhikhu jahati] ^orapara  urako  Jjinaviva 
[tvaya purana 


e [Foot-notes: * Fr. B x. 
* Fr. A vi, and fr.A v, which are 
adjusted below bear traces of 
— the lower parts of the characters 
qastha 5s. bh. kh. 
^ Fr. A vr] 








Cf. Suttan,, 1. 


P 
j a. This last letter cannot be a /,and has rather the 
appearance of an ry, although the foot of the vertical 
line has not the hook which generally accompanies 
it. If such then is the true reading, it only remains 
to admit that the r is for the cerebral /, visara For 
visata = visrla, 


6. The reading gatiha appears with certainty to 
result from joining the two fragments. The 
striking similarity which these characters have 
with (e)sadheht of the PAli and, at the same time, 
the difference which renders the interpretation thereof 
so doubtful, are misleading. If at least we had 
palat, we could believe in a hardening of dA into% 
fA, and in a spelling ;—4A:. It is useless to risk 
conjectures for which we possess only too narrow a 


basis. 
44 yo mana udavahi* a['sesa bisa] [*^mahoho^ 
so bhikhu jahati] orapara urako jinaviva tvaya 


| purana 


[ Foot-notes : ' Fr. B x. 
s Fr. A v.] 


Cf. Suttan., 4. 


a. Morris (Journ. P. T. S., 1887, p. 1356) was of opinion 
that it should be read »4/a5haA; in PAli, and derived 
the word from n4-vrA **to extirpate." Our text can 
only favour this conjecture. It seems that the mistake 
in Páli rests upon a false interpretation of a more 
corrupt Párkrit which must have ordinarily weakened 
dh into A. e 


4. Mahoho- mahogho, just as we have oAafrno in l. 37. I 
would have some difficulty to discern the first two 
characters without the comparison with the "Sutta- 


nipáta. 


* 











45 yo tasa [*udachai asesa sa] 


$ 


46 


D 


47 





[ *so bhikhu jahiti ojrapara urako jinaviva tvaya 
[purana * 
[ Foot- notas : ^ Fr. B vi, 


* Pr. A v. 


* Fr. B vii bears traces of the foot 
Of the characters at this line-end 
after rako.] 


Cf. Suttan., 3. 


a. I take udachai=udachtda, with elision of the 4 (in 
Páli itself we come across £Aayati, AAüyita) and an 
approximate orthography ai for iya, somewhat as we 
have wvacat = upatyagàüt, upaccaga. 


yo sa['rvakelesa dalaitha" na} [*ku* 
so bhikh J[? u jahati orapara u ][* rako jinaviva 

[tvaya purana] 

[ Foot-notes : 

Fr. B n. 


t 

? 

* Fr. B v. 

* Fr. B vit.) 


a. The Suttanipáta does not furnish any counterpart to 
this verse.  Ke/e&8a is for A:/e$a ; dalaitha from dā- 
fayatt : ** He who has smashed all evil passions." 


5. ‘The consonant £ is quite doubtful. 


[* yo eeasari^ na precasari saj][(*rvaj 
[7 so bhikhu jahati orapara u ][*rako jinaviva tvaya 
[ purana] 


^ Fr. B vi. 

* Fr. B xiv. 
Tf 
$ 


Fr. B v, 
— Fr. B vu.) 


à [ Foot-notes : 


a. The correction neca? seems absolutely necessary. 





( 48 ) 
48 yo necasari na pre[' casari sarva VLIÓ5 I eae 
so bhikhu jahati orapara ura ][* ko jinaviva tvaya 
[purana] * 


[ Foot- notes : 


"ow € 
T 
a 
= 
A 


Fr. B vi.) 
Cf. Suttan., 8-13. 


a. The formula which constitutes the first pada, here and 
im the preceding stanza, and which is reproduced in 
verses 8-14 of the Suttanipata, is embarrassing, This, 
time we have neca, as surely as we had eca in the previ- 
ous line. In both cases we have preca, to be sure. 
This ill agrees with the Pali text such as M. Fausbéll’s 
edition gives us. That text is in itself very doubtful, 
and obscure. M. Fausbéll analyses wa-alt-sarata, 
pratisarati. According to this hypothesis, neither the 
long à, which however is contrary to metre, nor the 
long ; which the metre demands, is explained. As 
regards the rendering “he who did not go too fast 
forward nor was left behind” (S. B. E, X*, p. 2), it 
only affords, over and above the difficulties too evident 
to dwell upon, a very vague meaning, which hardly 
satisfies me. Unfortunately, it is more easy to eriti- 
cize than to substitute a clear version for it. The 
persistence of the vowel e, and of the reading 
preca in our Ms., appears to me at least decisive 
against the reading of the Pali. On the other hand, 

the persistence of the » in the Páli, face to face with 

the Mor Eri of our text, makes me inclined to admit 
for both the cases necca, so that the antithesis between 
na eca and wa preca might be established, that is to 
say, ma efya na pretya. But what is to be done with 
sari, for such is the spelling which the measure seems 
to require? Sarin occurs in Páli in certain composi- 
tions, as arammsari (Suttanip., 685), to mean ** he who 
guidés himself, who takes his course towards." In, 
etyasarin and pretyasarin I propose to see some expres- 
sions formed on this type and opposed to each other, 

| to mean “he who is never on the way to cGme to 

| this world or to leave it," in other words, “he who is  . 

i freed from the round of rebirth and death,” à 
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ó. The letter p, though ent off mid-way, seems certain ; 
as regards that which precedes, it mrgAt be the remain- 
der of a p. This reading apa, at the end of the 
second páda, would make usthink of verse 16 of the 
Suttanipata, of which the second páda finishes with 
netuxkappa ; itis true that the first páda does not contain 
the formula yo »eccasari, ete. This is still one of the 
reasons that leave some doubt in me about the precision 
of agreement which I have attempted to show between 
the beginnings and the ends of lines. It is in some 
measure aggravated by the circumstance that the 
beginning of our line 50 appears to agree with the first 
pida of verse 16 of the Suttanipáta, so that if the 
two adjustments were justified, it is to the commence- 
ment of line 50 that it would be suitable to join the 
present line-end. I have pointed out the difficulties 
with which a similar adjustment would be confronted ; 
it would render impossible the combinations proposed for 
the preceding lines, several of which appear surer and 
more convincing than this one. Besides the uncertainty 
lurking in the reading £apa and the possibility, 
quite open, of variations between our text and the Páli 
version, it will be seen that the identification of our 
150 with the Páli beginning of stanza 16 is far 
from clear. 


49 yasa anosea na [' sati keyi 0| ^ — — 
[* urako jina]. [*tvaya purana] 


^o -—L ed o9 o 9 opt — 


On the margin : 10. . 
[ Foot-notes: * Fr. B xiv. 
^ Fr. B xı. 
* Fr. B vii.) 


Cf. Suttanip., 14. 


a. AnoSea, for anusea, affords again a particular 
spelling, ea=aya. We see by the initial o, which is 
~~ certain, that our redaction was deviating from the 


Pah. 





( 50 )' 


50 yasa vanasia® na ['sati keyi]. (* Sala” 
. so bhikhu jahati orap][*ara urako jinaviva tva] 
—* u us 

[Foot-notes : * Wr. B xiv. 

* Fr. B rv. 

* Fr. B 111. } 


(t, 





Cf. Suttan., 16 : 
yassa vanathajà na santi keci 


and Suttan., 17: 


E*kad uses kiss (anigho tinnakathaimkato) visallo..... 


It is natural to think that the commencement corres- 
ponds well to the first páda of the Páli*, and vanadhia 
=vanathajyd should have nothing surprising in such 
cases, where the 7 is more than once eliminated between 
two vowels; $ for // would, on the other hand, have 
for its defence, the comparison of iila for &ifAsla. 
The letter read a which follows, has a slightly abnormal 
aspect and the upper hook is much more rounded 
than ordinarily. If the fac-simile is compared, it may 
be ascertained that vanaéia, such as it is written, is not 
different from vanadAia. Perhaps the seribe had 
committed a mistake in the reading, which must 
necessarily have been refleeted in his eopy. 


[Foot-note: * The fac-simile might make ns believe 
that it must be read yase vana”; 
this would be a mistake, A very 
amall piece of bark sticks above 
the s, and it i» the shade that is 
reflected from it which, in photo- 
graph, appears as ink-mark.] 


. The character rv: in half is still discerned before $a. 


Therefore, I can but little doubt that our two letters 
represent the end of the word risa//o which occurs in 
the next verse of the Suttanipata. If it is so, our text 
would represent, for the Páli, a variant which must 
have more or less completely associated a pfida of verse 
16 with a pfda, or part of a pAda, of verse 17. I have 
stated farther above (l. 40, note 4) the motives which, 
in spite of this difficulty, and although the fragments 
Bivand B m „may not be connected with the fr. 


B xiv by any external evidence, have persuaded me To 


tie up these diverse remains into a single stanza, 


51 


52 


* 


e, 


it. 





( SL.) 


I like to remark, without attaching to the observation 
any more certainty than is proper, that fr. B imn 


“seems to agree quite conveniently with the little that 


remains of this line in the principal leaf. I have 
already said farther above (l. 40, note 6) why the 
ligure 40, which marks certainly the end of a chapter 
and the number of verses it contains, appears in- 
accurate. It is, Lam of opinion, 41 or 42 that ought 
to have been written, and the margin is so little 
affected tbat I dare not venture to admit that the 
index of these units was eaten away. 


O. vanas... ru*^ 


I can make nothing out of what remains of the last 
páda. I rezret all the more that the tail of the s, which 
is Clearly recognizable, is traversed by a semicircular 
stroke, which undoubtedly formed with the auxiliary 
letter a compound, of which it might have been 
interesting to fix the value. 


— pasadha muto ban(d)hanam eva jayati * 


Cf. Dhammap., 344: yo nibbanatho' vanádhimutto, 
etc. 


[Foot-note: ' This is Childers’ correction, J. R. As. 
Soc., n. s. V, p. 226.) 


a. We have already met with, and will come across 


several times as we proceed, the z surmounted by the 
stroke of aspiration to express ad% of Sanskrit. Ido 
not here decide what exact pronunciation this ortho- 
graphy corresponds to. The reading jayati appears 
very certain. We cannot think of java/:, written by y 
for v, since the first syllable would be short. I can ony 
see in it the equivalent of the P&Ali yāãyati which 
find, for example, in  JMa2üvagga, v, 9,4, and 
which I interpret as a term derived by extension from 
yat. The jis for y, just as we have often in this 
manuscript the inverse, y for j. 








vi nivana^ bhodha bhichave O 


a. Nivana=nirvana. This word connects this stanza 
well with the preceding one. Nih-vana, ** without 
concupiscence,” is the synonym of niġbanatka of- 
the PAli in the previous verse. “O monks, liberate 
yourselves from concupiscence ! ” 


54 


— — c — — — 


P? cheravayo? . tara” 


a. These few characters do not suggest to me any ~ 
plausible restoration. We must wait for the discovery 
of the Páli counterpart. 


FRAGMENTS OF B. 


be: I have collected under this head twenty-seven fragments 
in aH. I transcribe here only those which contain at 
least some certain letters. Although the most im- 
portant ones already figure above in the partial 
reconstruction of lines 41 fg., I think I ought, 
in order to be clearer, to reproduce them here 
separately. 


I. A few remnants of four lines; there is no 
end to furnish even a rough indication of the — 
place which the remaining words, more or less visible, 

set occupy in the stanza, and out of which I regret not 

te to be able to draw anything satisfactory. 


















— ta” dhamidati üa(t)va .. .. 
E 2:.. 5. PuAakamansipEAOOA Ai rrr te 
a oo vimavanaukavaihadu __ 

CORTE TITRES S, RETO S G I: Ad) T a ee — 








« 
=a 
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a. This letter is doubtful; I dare not decide if the trace 
which appears at the top, on the right, belongs to 
it or goes with the preceding letter which has 
disappeared. I need not repeat that for want of 
an intelligible context all the #s or d’s may be 
taken, one for the other. 


II. Cf. line 46. 
ku so bhikh 


III. Cf. line 50. 


ra urako jinaviva tv 


IV. Cf. line 50. 
visala so bhikhu jahati orap.... 


V. Cf. lines 46-45. 
— _.... bh. .u jahati orapara ur. 
o bhikhu jahati orapara ur 


— . [ka ?]pa s. bhikhu jahati orapara urak. 
e, 


VI. Cf. lines 45-47. 


.....udachai asesa sa? 
...rvakelesa dalaitha na 
yo ecasari na precasarli sa 


VII. Cf. lines 45-49, 


Pko PPP? (t)v-u .. 
...rTako jinaviva tvaya purana 
"NEA. x rako jinaviva tvaya purana 
—. ko jinaviva tvaya purana 
— ar JRmiWcecs-  CVEAya purana 
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VIII. Cf. above, lines 16-15. 
.yasa jana ca praña ya so ho (ni)r(va)^ 
idriagoti satuthi pratimukhe i” — 
padisa ?ra?tisa ayarak ° 


IX. 


camagasa 


X. Cf. lines 43-44. 
ineti kodhu visara 
aSesa bisa 


Xl. Cf. line 49. 


urako jina 


XII. í 
sanoya 


XIII. Cf. above, lines 41-49. = 


orup(?). urako jinaviva tva ???? 
_orapara u 


XIV. Cf. lines 47-50. 
Sarva 


easari sarva vi 
sati keyi o —— 
sati keyi ora See Bei ch me EE fe 


X * a 
VISA? — — 2⸗2— 8k OORT BO Oe OC EH COE Decl CL tee — emase 


E 1 





Gore 


[' yamaloka Ji] ita^ sadevaka 


> 


“ko dhamapada sud.śita kusala pusaviva payesiti 


a 


[ Foot-note: * Fr. C vi. | 
Cf. Dhammap., 44. 


a. Ita, that is to say, efavn: the world of Yama and the 


world of the Devas. Eta, as used here, is preferable to 
imam of the PAli, which is not happily associated with 
pathamm. The change of puspa into pusa is to 
be noticed. For the sandhi pwsavira, cf. jfinariva 
of verses B, 40 fg., and for payesit? compare 
rrhasisi (B, 19), ete. 


2 budhu pradha* siti yamaloka ji eta sadevaka 
budhu dhamapada sudesita kusala pusaviva^ 


payesiti O 
Cf. Dhammap., 45. 


a, It is certainly to this line and to the next that the 


b. 


mmencements belong which, in the present con- 

ition of the leaf, appear lower on the right. 'The 
spelling pradAa[vr] —pr'htvé is to be noticed. 
I dare not affirm if it ought to be read pwsavira or 
pust®iva. Meanwhile, I incline to the belief that 
the scribe had the Thtention to efface the « which he 
had at first traced. I incline thereto all the more, as 
in the same word in the preceding line, a somewhat 
miscarried intention to write sx seems also to be 
discovered. 


3 yadha saga?udasa^ ujhitasa mahapathi 
padumu tatra jaea suyigan(d)ha manoramu O 


Cf. Dhammap., 55. 


a. To complete, sagaravdasa=sankarakite, with elision 


of the medial & For the equivalence of sankara- 
Atta and san£faradA^àna, ef. Childers s.v. sero. 
The genitive here performs the function of locative. 
The stroke of aspiration is well visible on the top of 
the 7 of wyArta and of the n of gandha, ' 





o CoG jf ii 


4 ..saghadhadhamaa andhah.te prudhijane ^ 


. abhi.o.ti' prafiai samesabudhasavaka^ , _— 
[.Foot-note : ^ In every part of the line, Fr. vi! 2^ 
helps us to complete t chatacters, 


the lower portions of which it hna 
preserved in part. The initial a» of 
the third pida is wholly preserved- . 
there also. ] , 


Cf. Dhammap., 59. 


a. The reading sagadAa//Aamao appears to me certain, 
except the last letter which might be e or ¢; the 
lower part is not visible. The word remains diffi- 
cult. I can only get out of the trouble by admit- ~ 
ting that the scribe has, through mistake, written 
saghadha for sagara=sankara. This is what follows 
from a comparison with the previous verse. Saghara 
—samkhara would, in itself, not be inexplicable. 
Cf., however, line 14. As regards the second part, 
it only remains for me to take d/amae=dharme, just 
as we have in the inseription of Takht i Bahi 
Satatimae, ete. The expression “ which is in. the — 
condition of dunghill,” :**whieh is like the 
dunghill” can be justified. It seems that the 
reading is almost ote, which should be=dé/4#/e. If 
it is not. certain, it is at least highly probable, The 


transeription pradAi — prika£ is remarkable. » 
. 5. The 46/4 appears certain; e4Airocatr may very well 
$». be used=afrrocati. Same-samya[£] is the usual 
; orthography in our manuscript. Lay, 
B5. — — ga 15]... 
[ Foot-nofe: * FraC vi.) - 
E E 


6 yo .[? hasa sahasani sagami” manusa jini 
eka ji] _.......... atmana so ho sagamu^ utamu O 
à; - 


I 


(Foot-note: * Fr. C vit.) 

- Cf. Dhammap., 103. J w 
. The ? of sagami has once more the form which one 
— a eT to 


might, had it appeared only here, be tempted to 
interpret as=gr. To be right nearer the PAli, it 








o C Wh y — 
should be Admitted that “sañžasani is an inversion 


"for “sahasina. But the variant sahassamn sahassant 


* thousand thousands" is at least as plausible as the ~ 
— other expression. p 


5. l am not at all convinced that the PAli reading 
et saT"ugamaguttamo may be something else than the 
result of a confusion of writing, skilfully arranged. 
At all events, there is nothing to look for in our 
text but the nominative so71grama uttamah. 


. 97 saha['sa bi ya ga$ana^ anathapa |[* MEER 
cq ronis alm sebha^ ya sutva uvaSamati 
[ Foot-notes : r. C val. 


t F 
= FreO xr] 
Cf. Dhammap., 100. 


a. I should not dare, on the appearance of the character 
alone, to decide positively if it must be read a or ya. 
But in several cases we find é for //, for instance, in 
aesida, Cv», 32 (C, 3€ 


b. Per character I read ^ is again the same as 


" before. <<. 
— - " 







m, > 





‘Ss ss. [Sata bhase anathapadasahita?] ©. 
Br oe Se Shu ya sutva. uvasamat 





- 


[Foot-note: > Fr. C xt. J 


Cf. "Dhammap., 102. 





a. pe — i left but a faint part of 
the characters, the- agreement of the main leaf puts 
the restoration of the verse beyond doubt. As 

— — rds the gaps, it is less certain that they^can be 

. filled up almost exactly from the Pali; for in that 
case the present verse will be repeated, without 
variation, together with line 10. It is probable that — - 
some differentiation of detail may have been intended, 

` sufficient to justify, in the not very serupulous judg- 
ment of the Buddhists, the repetition of the stanza 
“in two formulae very much bordering on each other. 


, > 





a (6 58.) 


9 sa bi ya gadhana anathapadasalita 
eka gadhapada seho ya sutva uvasamati O 


Cf. Dhammap., 101. 


10 . ja gadhasata bhase' anathapadasahita 
eka gadhapada seho ya sutva uvasamati O 


[Foot-note: * These first letters are partly complet- 
ed by the lower portions in Fr.O 1x.] 


Cf. Dhammap., 102. Cf. line 8 above. 


11 [*masamasi sahasina yo yaca] satena ca^ 
nevi^ budhi prasadasa kala aveti sodasa O 


[Foot-note- * Fr. C 1x.] 


a. This verse and the next are cast in the same mould, the 
elements of which we recover, disjointed and loosely 
differentiated, in verses 106: mdse mdse sahassena yo 
yajetha satamsamam, and 70: na so sanrkhata- 

` dhammanam kalar nagghati solasim of the Dhamma- 
pada. The equivalent of our six stanzas is found again 
exactly in the U/an»ararga, translated by Rockhill, 
chap. xxiv, where it seems that the text must have 
been closely nearer ours. The first half-verse, however, 
is there translated: ** Whoever performs month by 
month, a thousand sacrifices, for a hundred years”, 
which corresponds exactly to the PAli text. I under- 
stand our reading sahkasena atena ca in the sense 
-= which the text, by multiplying the ciphers, imposes 
|» upon the indefinite or infinite number of sacrifices. 


b. In the verses following we have zeva which is the only 
correct form, because, whether neva or nari, it must 
- be = nāpi. “ He who would, month by month, offer 
sacrifices by hundreds and by thousands, does not eagp. 
a sixteenth part of the merit that procures faith in the 
' Buddha." 








(€ 59 ) + 


12 ['.samase sahasena yo yaea satina ca 
neva] . prasa.sa kala aveti sodasa*O 


[Foot-note: * Fr. C vu] 


a. It is evidently to be completed as [dhama]prasadasa, 
and this stanza corresponds to Udánav., xxiv, 27. 


13  masamase sahasina yo yaea Satena ca 
neva saghi prasadasa kala aveti sodasa ©. 


Cf. Udinav., xxiv, 28. 


14 masamasi sahasena yo yaea satena ca 
neva saghasadhamesu* kala aveti sodasa O 


a. This verse is to be compared with stanza 70 of the 
Dhammapada, which reads, according to the right 
correction of Childers: samthatadhammanam. Here 
the reading sagAata^ is excluded, and one can only 
hesitate between sagAadha and saghasa; the last 
letter has suffered indeed, It seems very well, however, 
that the black point which still appears below, 
marks the end of the hook turned from left to 
right, which characterises the s. On the other 
hand, we have, in line 4, met with saghadhadhama, 
where the 47A is as certain as difficult to explain, and I 
was in that case obliged, for want of something better, 
to take d/ for r asa copying mistake. I do not see 
any other alternative than to suppose an error similarly 
here, sfor. If it could be read dA, this peculiar trans- 
formation of ¢ into d should at least have a counter- 
part in samadha of line 87 (167%) and, not to go 
so far, in  £uwsidÀazkusida in line 1?. At all. 
events, in spite of their close exterior resemblance, it 
is quite unlikely that the two qualifieatives should be 
identieal in both verses: the sense required by the 
context is, in the one case, as unfavourable as it is 

= necessarily favourable in the other. It may be admitted 
| . here that the use of an oft-ocecurring expression like 
"e sadhama has inclined the scribe, hardly learned, to a- 
mistake, so as to render him guilty of it. To this 


P d 
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verse corresponds stanza 33 of the Udfnavarga, 
of which the rendering “he who explains wel 
the holy law” appears to reflect the expression 
sankhyatadharma, 


15 masamase sahasena yo yae['a Satena ca ] 
?esu^ kala aveti sodasa O 


[Foot-note: * Fr. C xtu.] 


a. The mutilated consonant to which is attached the e 
may be / or r. I know no means to decide between 
the two, any more than complete the line. The U dána- 
varga has four stanzas, 29-52, which may strictly cor- 
respond to the spirit of this ; yet, as the numbers 29-31 
are composed on a unique formula, slightly differ- 
entiated in each ease, which is in keeping with the 
turn of the next stanza, and as, on the other hand, the 


termination esw suffices to prove that our present verse , 


was not imitated from the next, it is likely that it 
was to verse 39 of the Udánavarga that this formed 
a pendant. 


16 masamase sahasena yo yaea Satena ca 
ekapananuabisa^ kala naveti sodasa O 


a. As I have just said, this stanza forms a pendant to the 
idea expressed, with slight variations, in the stanzas 
29-31 of the Udàna. Fhapananualisa is indeed— 
ekaprananukampinah : “he does not acquire a sixteenth 
part of the merit that belongs to him who takes pity 
on a single living being." 


17 ya ja vasaSata jivi kusidhu^ hinaviyava 
muhutu jivita sebha virya arahato dridha^ O 
Cf. Dhammap., 112. 
a. For kusidhu=PAli £usito, Sk. kusida, | cf. 1. 14 above, 


(note a). 
à. We will find dridha and vridAa in C**, ll. 32 and 34, 


X 


L 





: | a 
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ya ji vasasato jivi apasu udakavaya” 
muhuta jivita sebh.’ pasato udakavayaO 


Cf. Dhammap., 113. 


a. B, 13 has already made us familiar with the ortho- 
graphy udaka=nédaya. Sato and apasu represent side 
by side the two equivalents o and x forjthe termination 
am, so often ascertained in this Ms. Ji and ja are 
spellings entirely equivalent; it can be ascertained 
by our ji being in the place of ja in the two verses 
which contain them. 


b. This is the character which I read 44. 


ya ja vasasata jiv. apasu dhamu utamu 
m.huta jivita .e.hu pasatu dhamu utamu 


Cf. Dhammap., 115. 


ya ja vasasata jatu" agi pariyara vane 
S88 pl telena divaratra atadrito 


['eka ji bhavitatmana muhuta]viva p . a?" 
sameva puyana sebha yaji vasasata hotu“ O 


[ Foot-note: * Fr. C xxix.] 
Cf. Dhammap., 107. 


a. The Sloka of six pádas of the Páli appears in our 
manuscript under the form of a regular double Sloka ; 
the third and fourth pádas develop the idea contained 
in the first two. I dare not propose anything to fill 
up the gap of three syllables. The reading jatu of 
our Ms. suggests instead a correction for the Páli 
text, which appears to me to be certain. Jantur 
has only been explained as —7anív, a nominative, by 
some unacceptable devices. It is j@tw that should be 
read in the Páli; and understood here. The vowel 
has been omitted by the copyist in partyara which 
must be partyart or partyare. “He who, for a 





et) SS | 


hundred years, continually keeps up the sacred fire in 
forest, day and night unwearied,........ .. with oil 
»» 


" &* ^ eee ^" * ^ eee © * 


5. I take muAntavira—mwuhutameva, For the last letter, 
the head of an “a” is still recognisable ; the copyist 
had no doubt written puae with elision of the y=). 

c. Sameva=sayeva, Iotu=hutam shows to what extent ^ 
(though small) » and » are made equivalent easily in 
the eye of our scribe. 


22 [ya keja yatha’ va ho. va lok M 
: ti ahivadana  ujukatesu  siho 


[ Foot-note: * Fr. C iv.] 
Cf. Dhammap., 108. 


a. Keja and yatha= kiji and yitha; the seribe cares 
little for the vowels. 


93 fee. Eee — 17 


24 [*Silamatu suyisacho*^] dhamatho sadhujivano 
atmano karako sadhu* ta jano kurati^ priuO 


[ Foot-note: * Fr.C 1v completed by fr. C 11. ] 


Cf. Dhammap., 217. 


a. As parallel to amatu, seil. &:/amantami I recall 
vatamata, C, 37. The reading suyzs7cho seems to be 
well established by the agreement of the two frag- 
ments EV and II. Suyi —8&vci is warranted by several 
examples; sacho can only be=sacam, satyam, but 
then it must be admitted that the aspirate is faulty. 
I do not see any other alternative. The compound 
&ucisatya, although it is rendered well in French with 
a unique literalness “(he) who speaks the pure truth," 
is not, howewer, a current expression. SadAwjivana : 
“of good life.” 

b. The resemblance with the Páli is here only general. 
Karaka appears to me used absolutely, as in the 
commentary of the Dhammapada, pp. 150-124 » 
in co-ordinating sarakavn and sadAw7 I mean “who 











( 63 ) 


is active and conscientious himself," that is to say, 
who does with zeal and conscience whatever concerns 
him. ; 


c. The -hook at the foot of the r not being exactly 

. elosed, as would suit to explain the », I do not dare 

to affirm that the copyist may have wished to write 

s kuruti, that is to say, burute, though to me it may be 
very probable. | 


i 


25  ['sadhu silena sabano yasabhohasamapitu ]* 
yena yeneva vayati^ tena teneva puyita O 


[Foot-note : *Fr. C i, the topof the letters for the 
second pádn being completed by the 
main leaf. ] 


Cf. Dhammap., 303. 


a. Sadhu=sraddhah. I find no trace of o in the 
& of yasa. Bhoha is certain as far as the consonants 
are concerned. But it almost seems that the A is 
accompanied down on the left by a small hook 
expressing the vowel w. Must the scribe have 
written yasabhohu for yasubhoha ? Besides, I take 
bhoha=bhoga, through an intermediate form oya, 
just as we have seho=Sreyah and as we shall in the 
next line meet with ZAam:io-— dhamt:yo, for dhammtko. 

4. Fayati might strictly be explained after the analogy 
of addivuya, B, 30, 31 as=the Páli Gé4azati. But it 
is more natural to think that it is=vwraja/r, and I 
should rather believe that 4/ajafé of the Pali, which 
itis very diffieult to interpret, has sprung, by an 
inverse confusion, from an original vajatr, 


26 ['yo natimahetu na parasa hetu pavani kamani 
samaya jrea* 
na ichia —— — [*samidhi atmano so silava] 
panitu^ dhammiho sia 


[ Foot-note : * Fr. O rt. 

Z * Fr. C xxxi. These are nothing but a few 
traces; they do not appear to me 
sufficient for the purpose of restoring 

) = these few words with certainty. ] 


Cf. Dhammap., 84. 
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( 64 ) : 


a. The construction of our text with an initial ya is 
more natural than that of the PAli. Pavant kamant 
xamayarea=papani kammànt samaecareyya in Pali. 


4, Panitu, that is to say, panditah replaces panara of 


ds Pali. For dA4ammiAo cf. the note on the previous 
ine. 


[^sanatu sukati yati drugati yati asanatu 
ma sa vispasa*] 
[ Foot-note : * Fr. C 1.] 


a. * The man who dominates his passions comes to a 
happy future; he who does not, to an unhappy future. 
Let not the former trust — 4" I translate as 
if it were viśraśe ; but this is a mere hypothesis. 


['savutu pratimukhasa idriesu ca pajasu 
pramuni anu | 


[ Foot-note: * Fr. C 1.) 







? 


The first two pádas are to be compared with Sutta 
340 : Samvutto patimokkhasmim indriyesu ca 
we may also compare Dhammap., 375 : patimokh 
samvaro. As for pramuni, we have already met. 
itin A', 3. “ By restraining oneself accor 
the precepts and in respect of the five se es, one 
Obtains- 





| e — ds f _.[? v.s.t. 
Sudhasa suyi] ... Psa samajakavata* O 


[Foot-note : *Fr. C1.) 


a. Besides $udAasa and suyi, that is to say, perhaps 
suyikamasa (=Sucikarma), I cannot make any- 
thing out of these fragments, the concluding part a 
sieh suggests to me no reasonable explanatigp., I 

ta more faithful memory than mine to discover 
the PAli reflex of it. 








(rom) 


30 [*dhamu cari sucarita] ['??2?carita cari 
dhanravari suh.| Seti asmi loki parasa yi O 


[ Foot-notes; ? Fr. C xit. 
Fr. Cv] 


9 Cr. Dhammap., 169. 


31 ['ah][*0o nako va sagami cavadhi vatita Sara’ 
ativaka ti] |*drusilo hi bahjo jano O 


| Foot-notes : * Fr. C xXIII. 
* Fr. C v. 
" Fr. C xxm.] 


Cf. Dhammap., 320. 


a. The termination 477, for tah, in caradhi = capatah 
would again afford an instance of the change of / into 
(lh, if a direct transition could be admitted from fe to 
dhe, dhi, with the Māgadhism fe for fo. I have 
nothing more convincing to suggest; this, however, 
does not mean that the explanation satisfies me. 








[598a acata” drusilia malua vavi lata vani^ 
uya su tadha]./°tmana yadha na visamu* 
ichati O} 





[ Foot-notes: * Fr. C v. 


& * Fr. O xxn] 
Cf. Dhammap., 162. 


a. I know few cases in our Ms. where it would be 
tempting to seek for an anusvåra under-written, 
more than in the ca of acata, so much accentuated 
is the hook at the foot. But that would be impru- 
dent ; if one compares 47; of cavaddi in the foregoing 
line, and ca of carita 10 the line preceding that, one 
will, I think, share this impression and conclude 
that the scribe, while at work, readily amused him- 

* oc self with making manifest the minute details of 
certain characters. 





(- 66 9) 


^. We see that in this pda our text deviates from the 
PAli version, and simply save: “ He whose malignity 
ix extreme like (fray) [that of] the māhfkā creeper 
in the forest " ; and, in fact, à passage of the Lalita- 
vistara (p. 259, 1. 2) characterises this plaut by the 
epithet axvtheda, without any other explanation ; for 
my part, as ] am ignorant of what exactly the plant 
in question is, I should not hope to elucidate the 
reasons for this vexatious name ; the verse on p. 207,1. 5 
appears to indicate that it is a parasite plant and 
that it destroys the tree to which it attaches itself. 
The turn of expression in our recension seems to me 
more simple and original. Whatever it may be, 
viven the Sanskrit form mā», I suppose that 
malna is = mālukūā and that the Páli ma@/wva@ is only 
another spelling for m@/aa, formed on the basis of 
the PAli rule which does away with Aratus. 


c. Kuya = kuryat. Na = nam, nanu. Visama hasa 
sense, * vicious, wicked ", more vague and less express- 
ive than the diso ( — dris, ** enemy ") of the Pah. 


* ['yok.d." bh] 
a rathapina  asanatu 
| Foot-note ; i Fr. C v.] 


Cf. Dhammap., 305. 


a. All that we ean see from the commencement of verse 
is that in guda the g has heen hardened into 4, as is 
so often. 





['ga 10] 


[Foot note: * Fr. O xit] 


35 ida ja mi keca ida ji karia ida kari... — 
vinamana  abhimadati muea??  sasoa^ 


a. I have not discovered the Páli reflex of this stanza. 
What remains of it would, I suppose, give in Sanskrit 
idan ca me kriyam idañ ca karyamn idam b. m 
vindamano | ' bhimardati mrtyu.. saéokarn; which, 








C Oy 


with the reservation of the necessary complements, 
can go back to a general sense like ** by properly * 
understanding one's duty, one crushes death and the 


pains of it." 


36  Pdha vasa karisamu* ?dha h.matagi 


Cf. Dhammap., 256. 


It is not quite possible to decide if 4erésamw is, on 





"a, 
the analogy of the Páli, a first person singular with 
an inaccurate orthography (ef. pAusamvw,. B, 25), or 
if it regularly represents the first person plural. 

37 ta  putrapasusamadha" — 
Cf. Dhammap., 257. 

a. I have pointed out 2 propos l. 14 this particular ortho- ` 
graphy sawadha for samata = semmatta, and cited 
analogies. 

38 puve i kica parijaga ['?? kici kicakali adea“ 
tata disa parika][*ma kicakari no į kicakici ali 
adea ] 

[ Foot-notes : ! Fr. C xxvir. 

2 Fr. O xxx, | 
a. Although the gap is comparatively small, I have 


not been able to find out the exact sense of this 
stanza. ‘The gap before ici should, beyond doubt, 
be completed by zo / as in tbe fourth pfida, the two 
having, I think, been identical, and hence I conclude 
that the last one ought to be read wot kici Aica[ hl ads 
adea whieh is transeribed: wa ca Aifictt kyrtyakūle 
adeyam, and may mean: **and in the hour of dnty 
he should not recoil from any sacrifice.” But 
L do not know exactly how to complete paraga, 
whieh must go baek to the verb pari or pratijāgarati. 





( 68 ) 

By applying purre to the time preceding the hour 

- of sacrifice, we may, however, understand ; “it is 
indispensable (for him) to be awake to his duty” 
(cf. stanza 35), and we might complete (the word) 
as parijagarea or parijagaritea. "he third påda has 
quite perplexed me. As for Zrcaterr it must be a verb ; 
we might assume that it is hidden in driŝa which stands - 
for diše, and that fata —/afra has, as occasionally in 
this manuscript, the sense of “in this world”; but 
the rendering ** let the dutiful man teach in this world 
the preparation " would morally involve partkarma 
into à usage which appears to me little probable, 
and I think that the true analysis fails me. Here 
is what at all events would, according to these 
provisional hypotheses, be the general sense of the 
stanza: ‘** He must at first be thoroughly convinced * 
of his duty; for m the moment of performing it 
he must not shrink from any sacrifice; let the dutiful 
man teach in this world the preparation for it; for 
in the inoment of performing the duty he must not 
shrink from any sacrifice.” 


89 ya puvi keraniani [*pacha sakaru ichati® 
atha dubakati^ balu] ['suhatu paribayati] 


[.Foot-notes: ? Fr. O xxvi. 
^ Fr. C xxx.] 


a. [ admit that gatara is for samtara, just as we have 
: pointed out sega for sańga in B. 3, 27, and I take the 
word to denote the trouble and tumult of the outer life 
: contrasted with the tranquil duties of religious life. 

f b. The true analysis of dudakeafr fails me, I am afraid; 
Í if we take Żġati= gati, duba would be left, of which 
i? I cannot make out anything; so I am led to hold 
| that duùakati = dusprabrtí ; and on the strength of 
the use of pakataitū to mean “regular observer 
of his duties" (Jatvsa, I, 236; S. B. E. xvi, 340 
n.), lI understand it to mean: ** who does not observe 
the rule or the duty." I should add that the letter 
e * which I transcribe £z might very well be interpreted " 
E: =p.. But what to make out of Zuba&pati? In 
E short I translate: ‘ He who, having once loved his , 
E -. duties, loves the tumult of the world, the fool, forge 
= | ful of the rule, loses happiness." E ee LUE 
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akita kuki. [*sehu^ pacha tavati drukita 
kita nu sukita seh J|.[|*ya kitva nanutapa(?)ti] 


| Foot-notes: * Fr. C xxvii 
VEAERNGOJXXEXX.] 


Cf. Dhammap., 314. 


a. Ku&rtarn for dugkrtam gives no diffieulty. I cannot, 
on account of the break, affirm if it is exactly geu 
and not seho that our copyist has written. 


Below this line we have some slight, but certain, 
traces of at least two lines: the top of a first letter, 
and the bottom of three or four. There is, of course, 
absolutely nothing to draw out of it. 


asava tesa vadhati ara te asavacha (^ 


ro od» " 


Cf. Dhammap., 253. 


a. To complete, asavachaya, as in Páli. We see that 
our recension has a plural (construction) instead of 
singular. Anyhow this half-verse can only end 
after a previous description of “ those men," and in 
fact the Páli half-verse forms the end of a stanza; 
in our manuscript it begins a line ; whence it follows 
that either it formed the end of a S/oka of six pádas, 
or the thought, collected into a single stanza in the 
Pah, filled here two (of the pádas) which completed 


themselves. 


yesa tu susamaradha nica kayakata sma 


satana  sabrayanana tasar” 
Cf. Dhammap., 295. 


a. This is to believe that we had, as in the Páli, a 
stanza of six pádas and that the third and the fourth 
Adas were at least very analogous to those of the 
Ali. Yet, in the sixth, the two texts differ, and I 
cannot make out anything certain from our faga, 
perhaps a mistake for fega. It will be observed that 

- the orthography satana is=amrlanam, side by side 
with salt. 





1 ?.?.? ra athu? — 777 


2 yo vi varsasata jivi" so vi mucuparayano 
na bhaje pari 


a. As can be seen from its commencement, the verse 
belongs to the series which we have had above (C™,17 * 
fe.); this series is, as we have seen, represented in the 
Pali recension; but there the present stanza has no 
exact counterpart. The beginning of the third páda 
would appear to stand comparison with the commence- 
ment of Dbammap. 78 ; yet the identity is the more 
doubtful, as our fifth letter, though mutilated, well 
appears to have been, not va of paraka, but ri. 
Mueuparayana : compare, for instance, Suttanip., 578 
(675 7). * Should one live a hundred years, one would 
remain vowed to death Do 


3 parijinam ida ruvu roanida [' prabhaguno’” 
bhensiti © p.ti] ~x 


[ Foot-note. *Fr. C xxxi.] 
Cf. Dhammap., 148. 


a. 


^. The compound which I read ñs has exactly the 
appearance of the character to which I have already 
been induced to attribute this value (A*, 6, note c; 
B, 34, note, 4). It might be thought proper here ni 
to analyse it into /», the / being added below the 
buckle of the s; but this explanation, perhaps, 
acceptable here, would not do in othere instances ; 
the transcription  4Aerzhsrt: = bhetsyatt (that is to 











say, Zhelsyate) can, on the contrary, be justified 
by this tendenev of nasalisation before the sibilant, 
of Which PAli and the PrAkrits offer more than one 
trace. I should only like to reeall an example here, 
Niza bhitnsuvna = bhisana Anyhow our text has the 
future as avamst the present of the Pali. In the 
PAh verse I have introduced the certain correction 
maranantam, long since urged by Childers. 


4 ko nu h ?” | 'lite sati 
an.kar.?  prachiti^ pra] 


a. 


[ Foot-note: * Fr. C xxxn] 


Cf. Dhammayj., 146. 


The sheet, torn in this place, is not exactly readjusted 
in the &lass-case. This commencement is warranted 
by the fragment which contains a portion of what 
Follows. 


If the reading is not conclusive, it is at least certain 
that our text had a variant here. Pra, which begins 
the last páAda, seems to indicate that the termination 
was alike in the two parts. In all probability, we 
should have here had an equivalent of axdhuakdrena 
onaddha. An(dé)akar fits well, and prachita = 
prakshipta equally ; only the termination ¿ř is astonish- 
ing ; it is also sure that we had something else than 
the termination ^£are or “dram; besides the metre, 
the traces that exist below the line after the letter r 
demonstrate it. I have not arrived at any convincing 
restoration. 


5 yam eva padhama rati gabhirasati manavo 
avi thi" 


a. The transcription in Sansksit: yam eva prathamaim 


rat rim gambhirasmytir manarah api sthi- , appears to 
suggest itself ; it gives no component parts of a con- 
struetion permitting of a glimpse into the general 
sense, 





6 yasa rativivasina ayu aparato sia 
apodake" . | . 


a a. The gap, which extends too much, again renders the 
understanding of the remnants impossible here. I 
transeribe: yasya rafrirtrasena ayur aparatam syğt 
ifpodake, But I know no instance of the use of 
aparata, and apardnafa would sot, as far as I can see, 
vive any sense. The bottom of the initial letter is 
perhaps not completely intact ; it is perhaps « which 
the manuscript originally had. Even with parata 
we hardly see what the subject ean be : ** whose life 
steps with the dawn.” 


7 ye hu dhayeyu*® dahara ye ca majhima porusa 
anupa ? * sa nica maranato bhayo* O 


a. The final y is joined to the following d in a cursive 
connection forming a ring, which marks perhaps an 
intention to denote »; anvhow it is necessary. 
Dhayeyu is the potential of d/ayat:, * to suck.” 


b. Cf. Suttanip., 570: eran. jatauam maccānam miccam 
maramato bayam. Y do not hope to fill up the gap, 
whieh does not this time hinder the understanding 
ef the uniform sense. “Suckling infants or mature 
men — — — (on all) always (hangs) the dread of 
death.” 


— —— — 





8 ?dha phalana pakana nica patanato..... 
a ayupayeti panina"^ O - |} 


eo wg - 


i Cf. Suttanip., 576, and Dhammap., 195. 
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9 yadha nadi pravatia racha vahati?* . sais 
. tavi oharanaseva satii O 


——— — +e 


— — 


a. What we see more clearly here is that the verse is 
inspired by the same spirit as verse 18, chapter I 
of the Udanavarga: “ Like the waters of a stream, 
the hours of man’s life lapse day and night ; gradually 
it runs to its end." Tam not sure of the reading 
racha or racha ; anyhow I can only see in it a reflex 
of rrÁsa, whether for vracha or for rukkha. Pravatia 
= pravarteya. Lastly, I take o/d@rana, not on the 
strength of any instances, for they fail me, but on 
the strength of the etymology and the evidence of 
the AbhidhanappadIpika, in the sense of “ suppression, 
end." “ As a river beginning to flow, carries away 
the trees. ..... towards its terminus." : 


10 yadhavidanivikoti vavedevaoduopati 
apakabhotivo 


— eo 


11 emam eva manus | s(?).ti(?) pranayo 
yaya aviPsati, ?)rati(?) maranaseva satii 


I regret not to be able to draw any continued sense 
from these two remnants of verse. The uncertainty 
weighing upon many readings gets complicated with 
the lacunae. UHavine nothing probable to suggest for 
the first two pádas of the first stanza, nor for the 
second and third pádas of the second, I prefer not 
to multiply conjectures, which the discovery of a 
Sanskrit or Pali counterpart will, some day, render 
superfluous. 


19 sati eki na disati pratu ditho bahojano 
pratu eki na disati sati ditha bahojano O 


Cf. JAtaka, IV. 127, st. 6 (Dasarathajftaka). 


a. 1 do not know how to explain our form swati or sad: 
=sayam ; sat would do well; but this intercalary 
dental is, at least, highly exceptional. I do not, 

e «however, see how there can be any doubt on the 
equation, 


10 








a ss ae, 


* 13 tatra ko vispasi macu daharo dhitijivit.^ 
?vi miyati nara nari ca ekada^O 


a. Tatra, that is to say, “in this world." As ri&pa& 
requires a complement, I suppose it is necessary 
to read /:fzjírveife, of which in fact I believes I 
recognise the traces; and ] take «Aitijirita, that 
is to say, dArfijiritama somewhat in the sense which 
would require jirifaddrti, ** the solidity, the duration 
of life." Macu = mari yah. 

4. I consider vë to be the second syllable of sarvi = sarve, 
of which the first letter appears still sufficiently 
recognisable. Before it, either wanna orsome equi- 
valent is dropped. Above the ca appears a sort of 
ring, like the ¢ of the Devanfgari alphabet. I perceive 
neither the utility nor the possible signification of 1t. 
* What mortal, however young, could in this world 
rely on the duration of lite? All (mankind), men 
or women, are destined to die one day." 


14 ayirena vatai kayu padha |' siti 
ruchu | | vihana niratha ba kadigaruO 
[Foot-note: ' Fr. € xr1"?.] 
Cf. Dhammap., 41. 


a. Rucho, Pah “ rough, rude," may very well 
take, in our text, the place of the Páli chuddho, ** vile, 
despicable.” Our text appears also, in the compound ^ 
apetarihiano, to have replaced apeta by some synonym, 
We discover in fact a character besides, and none of 
the letter-heads standing apparent carry the vowel 
stroke" e. " 


£35 ...1l'avathani8a ..w?PPPP^ 
Em ce sucus E nisisani tant distant ka] rati^O 


18 [*yanimani prabhaguni vichitani disodisa* ^" 


s * = * * - pes 
kavotaka |.[°athini tani distani ka] rati O 
| [ Foot-notes : * Fr. O xiv. 
| ^ Fr. O xxi". — 
| * Fr. O xiv. d 


Fr.Oxxri1"?.] 








CE Dhammap., 149. 


a, I have brought together these two stanzas, a half- 
verse from each of which makes up a whole stanza 
in Pali. This line, I am indeed of opinion, can be 
confidently restored: [yanimant] avrathani alapunt 
va sarade ; none of the traces that remain contradict 
this hypothesis. 

: 6. I have no means to re-establish the first syllables of 
this line; the result is that the interpretation of 
what remains visible, »; &/sani, remains uncertain. 
The last páda of the two lines has fun? distant as 
opposed to fant disra»a of the Páli. The reading 
does not seem to be contestable, although the £ affects 
a form which is purely conventional. It would seem 

4 rather derived from the dental /. The construction 

is therefore less normal, but not unacceptable in this 
form. 

c. Prabhamgun: (written in the same character as praha- 
guna of the next line) implies a base prabAamgn, 
identical in meaning with praéhanga, which has given, 
in Páli and in ou: dialect, pradsaniguna. The verse 
that follows confirms this form. VFirch:/ani=vikshtp- 


fant. 


17 j['imina putikaena aturena pabhaguna 
nicasuhavijinena jaradhamena s | 
. . dha parama sodhi yokachemu anutara ^ O 


[ Foot-note: * Fr. C xiv.] 


a. This verse may be compared with stanza 321 of the 
Theragatha, which, though not identical, is analogous 
in sense and quite similar in structure, and to which 

more precisely correspofds our line 20: 
ajaram jiramanena tappamanena nibbutim 
nimmissarm paramar santih yorakkhemam anuttaram. 


Certainly we have not in our manuscript the first 

xerson form vrimmissam ; but as the third letter dha 

is certain, as an zx» (perhaps we ?) appears also certain 

> immediately before, and as an 7 accompanied the 

z preceding consonant, nzmad/a or nimedha would appear 
a probable ; it is assured by line 20; it will be rendered 








" make." I understand  »ica&uAav Ji nena= nityāén- 
- 


bhavictrnnena, ** ever full of impurities," I translate 
therefore: “With this body, which is nothing but a iae 
rottenness, which is diseased, doomed to — 
incessantly full of impurities, subject to decrepitude, 


Vierte eta o5 Obtain perfect purity, the supreme 
bliss." 
18 j['imina putikaena vidvarena eim UT. 
L (nicasubavijinena) . . .— a ~ 
dha parama sodhi yokachemu anutara O 
[Foot-notes: * Fr, C xin. u 
= Fr. O xiy.)] 
19 [*imina putikaena visravatena putina? 
nica |[*suhavijinena jaradha] ——— 
-[ medha parama Sodhi yokachem. ] anutara” 
[ Foot-notes: ? Fr, C XXL 
2 430 QE 
* Fr. C xr.] 
a. These fragments enable us to recognise that the 
E two stanzas were generally cast in the same formula 
P as verse 17. 
: 4. Fisravatena, visravantena, from vi-sru ** flowing, being NN 
b: : decom posed. > Pili, adjective, . 
um 20 


[°ayara | —— dajhamanena nivruti^ 
nimedha ^4 [7 parama sodhi yokachemu anutara] 


> 
[ Foot-notes: * Fr. C x. a 
7 Fr. © xxvi.) 


a. I refer back to the verse of the | 
have cited with reference to line 
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21 ['jiyati hi rayaradha sucitra^ adha Sarira bi jara - 
; [uveti 
na ta tu dharma 2a ja ][*ra (u)veti^] — — 


[Foot-notea : * Fr. C i. 
> Fr. O xxvi.] 


a. Jīyati =jtryate. 


6. The » which begins the third páda is of a somewhat 
peculiar form ; I do not, however, see any other possible 
reading. J will say the same about the character which 
follows dharma, and which 1 transcribe as ca. Perhaps 
the verse-end would have explained the present tense 
here. l understand the verse thus: ‘The royal 
chariot, inspite of all its splendour, comes to destrue- 
tion; similarly destruction invades the body; but 
destruction never invades this Law |..." 


22 (*muj. p.rat. mujj[‘u pachatu majhatu muju“ 
( bhavasa parako 
sarvatra wl ~ (ma punu jatijaravuvehisi)’ 


[Foot-notes: > Fr. C t. For this beginning of line 
: this fragment has preserved but 
few traces of heads of letters. I 
believe, however, that in the light 
of the Pali and on the analogy of 
what follows, the lette:s, such as 
I have transcribed, may be restored 

with certainty. 

* Fr. C 11.) 


Cf. Dhammap., 348. 


a. The spelling muju corresponds not to the imperative 
mufica which the PAli has, but to the present parti- 
ciple »ufcan, which is so suitable to the con- 


struction. 
4. I have enclosed the last páda in parenthesis ; the traces 
^o - that remain of it, permit, in the light of the PAli 


version, of an interpretation as I have given. But 
evidently I cannot vouch for the several details. 





23 


E e. 
24 ['aroga parama labha  satuthi parama dhana 
vaspasa^ parama mitra] nivana paramo suha 


[Foot-note: * Fr. O 11.) . 


Cf. Dhammap., 204. 


a. In vaspasa instead of wr, we have a clear instance of 
nevligence of vowel-notation. I believe that the 
word really contains two vowels and that it should 
be wiépase. I take Gregya, santutthi and vissāsa not 
as members of compound, but as nominatives, and I 
believe that the Pili should have darogyam and rissaso hs 
exactly as it has av:déanam. 


25 [^saghara parama duha 
eta ñatva vaļdhabh.tu nivana paramo suha” O 


[Foot-note: “Fr. O i1.] 


Cf. Dhammap., 203. 


a. In the Pali we must choose between jighacchūparamā 
roga with samtkha@raparama dukh&@ and samkhara 
parama dukha with jrghacch& paramo rogo. 


- — —— —— "NR I RS ARBiIRR. cov 


|. . — matrasuha dhiro sabasu vi.la suha* O 


Cf. Dhammap., 290. 


a. Naba&u — sampa&yan, with the usual softening of the 
: tenues into sonant after the nasal. The missing letter = 
* cannot be p» ; on the other hand, as v? and /a appear 

3B certain, it is most probably e» which we must gead. 

B. vivula for vipula. 
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u. esu anusua 


(usu)esu manusesu viharamu anusua O 


Cf. Dhammap., 199. 


suhai vata jivamu viranesu averana 
['veranesu ma ]nusesu viharamu averana O 


[ Foof-note ; Fr. C XXIV. ] 


Cf. Dhammap., 197. 


a. Suhat=sukhdya, that is to say, “for happiness, in 


happiness." It quite seems that our copyist, 
who writes verana everywhere, may have had the 
impression of an adjective verana and not of verina 
derived from vrerin, vairin, whieh is reflected in 
arerino of the Påli. The locative ver:nesu of the PAli 
is indeed difficult enough. I would readily incline to 
allow an adjective averana as the original reading ; 
perhaps it is not as improbable as it appears at first, 
if, to start with, the negative arerana is taken as 
formed from a substantive verana, vatrana, whieh 
might be explained as = raira; the adjective Avicanoe 
of the next verse would support this interpretation. 


.jivamu kijanesu akijana” 


kijinesu ma.u..u .haramu akijana O 


a. Ininterpreting Dhammap., 200, whieh partially corres- 


ponds to this verse and the next, Childers ( Dicf., s. v.) 
hesitated on the translation of Avfjicana. Was the 
word composed by means of the technical substantive 
kificana which comprises the triple category raga, 
dosa, moža? It seems that the dedouslement of the 
stanza in our text indicates that the two possible 
ideas floated alike in traditional thought and were 
afterwards detatched each into a partienlar strophe. 
Whatever it may be, the adjective ¢rfcana can, I 
think, be only explained, even as I have proposed to 
do in the ease of verano, as derived from the negative 
aktficana. In the present ease, the necessity for 
this periphrasie appears to me quite striking. 


— - es. LS ee |e uem, 
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suhai vata jivamu yesa mu nathi kajani™ 
kijanesu manusesu viharamu nkijana 


Cf. Dhammap., 200. 
a. The form mnu, wo=nah is known, for instance, in 


the language of the Mahávastu. Aajant is a mistake . 
of the copvist, for £jana. 


na ta dridha ban(d;hanam aha dhira ya asa daruva 


| babaka va“ 
saratacita manikunalesu^ putresu daresu ya ya 
[a veha 





Cf. Dhammap.. 345. 


a. I do not decide if the original reading was āu dŘūra 
or @ha diro. ‘Yhe metre proves that the error of the 
copyist does not consist in a simple inversion jyaase, ~ 
for ayasa, but, as the P&li text indicates, in the 
omission of the second ya, ya asa for ya ayasa. 
‘The first word being an adjective, I take darxva 
=<dirneam, for daruyarn, druja and not for daru 
followed by rā. Ibis curious that in the next word 
batuka we tind, inversely, the hardening of j into &. 

A. The reading srmraffacit/a is certainly preferable to 
the PAli s@ratfarat/a which is tolerably obscure. 
Kusala, that is to say, 4undala. 


L] 


32 eta dridh- ban(d)hanam aha dhira oharina sisila ` 
E | [drupamuehu? = - 
eta bi chitvana ‘parivrayatl anavehino kamasuhu  - 


- [prahai. 


Cf. Dbammap., 346. 

hav alread inted out the substitution of & : s 
JE Tiat alae rion E ; the last letter i heips haps E 
| lv. ologi te a ! iios 3 - polo Anse 


p 
. 
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33 ye rakarata anuvatati^ sotu saigata im 
eta b. .ch.tvana parivrayati anavehino kamasuha 
| prahai 


` Cf. Dhammap., 347. 


a. But for the Pali text, I would not have hesitated to 
take it for anuvartantt instead of anupatantt. The 
second expression appears to me so little natural that 
I have to ask if anupatanti is nct the result of an 
artificial restoration made on a text, oral or written. 
which had «en»vata(sn)t/, like our own. 


34  ahivadanasilisa nica vridhavayarino “ 
catvari tasa vardhati ayo kirta^ suha balaO 


Cf. Dhammap., 109. 


a, ‘The scribe has made a confusion between apacdytn and 
upacarin. He ought to have written either vrzdAo- 
vayarine or vridhavayayino. A comparison with PAli 
turns the balance in favour of the second form. 


à, It should be irti, &zrtti. 


35 d.l.bh.p.r.s.?.. —— | — 
yati viru ta kulu suhu modati*O 


Cf. Dhammap., 193. i 

a. Mabfivastu, III, 109, 5, where this verse is repeated, 

has vēra like our Ms., which appears to me indeed 

- preferable, On the other hand, the repetition agrees 

` with tbe Píáli text and with the metre so as to 

condemn our suam modati, which is nothing but a 

lectio facilior introduced through the unconstraint 

of our scribe or his predecessor, the meaning of 
which, however, is hardly satisfactory. 


- 11 


* 
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36 ]['TFP???? ya narethina* v.].[* .u. 
suha Sichi]tasavasa kici tesa na vijati^O- 


| Foot-nofes : ' Fr. C tx. 
* Fr. C xvi.] 


a. I take warelsArna = naritthinarir, “of men and * 
women." 


6. Of course it should be understood in Páli as suo 
sEEhtasaTvaso. "Phe last páda is less clear in sense 
than in form. I take it as equivalent to /e (that is 
to say, the s/£FArfesY) acrücanü ^hontr, and I render : 
*.. The association with learned men is a blessing ; 
they have no stain." 


37  ['suha darsana ariana sa][*vaso vi sada suho*? 
adasanena| balana nicam eva suhi sia O 


[.Foot-notes : * Fr. C tx. 
* Fr. C xvi.] 


Cf. Dhammap., 206. 


a. ‘The only variant of our stanza, noticeable from a com- 
parison with the PAli, is savaso pi for sannivaso; the 
sense is equivalent, and the addition y»; marks the 
«radation, dorana, from accidental connection, in the 
corporation of life. 


|. 38 ['.lasagatacariu drigham adhvana soyisu* 
id dukha balehi] .vasu amitrehi va savrasi^O 
^ [Foot-note: * Fr. C xvi.) 


Cf. Dhammap., 207. 








a. Here we have the plural instead of the singular of 
the Páli. I take $oyisv as a common aorist which 
amounts to the sense of the present tense. The 

r omission must naturally be supplied as 447a? ; it is 

carino or “carinu that we expect to have. I do not 

see any wav to do away with the hypothesif"5f à 

mistake by the copyist. It seems to me that the 
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simplest correction would be to admit that the copyist 

has written « for /, the two characters differing only 

in the elongation, on the right of the vertical stroke, 

of the extremity of the lower hook; ^ar: i would be 

= car? (for carino) ca. In aagafa the form of the g 
. will be noticed ; : 

4. Savrasi can only correspond exactly to sabbada if we 
admit a double irregularity, a Magadhism and the 
substitution of s for 4, so as to get a form sarraso. 
To my mind it is much more probable that the seribe 
is mistaken and has read savrast for sarradhi (sabbadhs 
in PAli), s and 47 differing in this manuscript only in 
the direction of the lower hook. | 


2... ° [? suhasavasa fiatihi va samakamo ^ 
dh][^ira hi praüai] bhayeya panito dhorekasila 
[ vatamata aria“ 
[ Foot-notes: * Fr. O xxxvi. 


3 Fr. C xxxv.] 


['tadisa sapurusa sumedha bhay... |*nachatra- 
[patha va ecadrimuO 
ra |dhe arovacamasa parikiea uvabana*^ 


[ Foot-notes: * Fr. C XX 
* Fr. C xxxv.] 


— f*jahati kamana tada sa majati] [*s.h. 
sarva ca suhu] ichia sarvakama paricat O 


( Foo t- notes < * Fr. C xx. 
* Fr. C xxxv.] 


Cf. Dbammap., 207, 208. 


a. We see that in these three lines the verses overlap 
one another. Inspite of the punetuation at the end of 
1. 38, the first two pfdas of 1.39 of this manuscript 
belong, like verse 207 of the Dhammapada, to the 
preceding stanza, which is thus mace up of six pådas. 
The metrical difference between the conimencement 


of the line and the following does not leave any doubt 


in this respect. The comparison with Dhammap., 








Gt 05$) 


205 agrees with the punctuation that follows 
cadrimu, so as to prove that with this word ends a 
new stanza in the middle of 1. 40. What follows 
must have been a fresh Sloka of six pádas finishing 
with 1. 41, and, moreover, our l. 40 has not the 
concluding punctuation at the end. 


. The traces preserved by Fr. xxxvi for the com- 
mencement warrant the reading sv/asaraso. 


Inspite of its resemblance with the Pali version, our 
text deviates in a manner which is sensible enough : 
the verb é/ayat: repeated in the last páda appears 
from the first ; it is here in the third person; I can- 
not decide if pandito is the subject or if it represents 
an accusative panditam, coordinated with others. 
The A: that follows ZAira seems to be equivalent to 
tasma Ar, which by a singular exception precedes 
this strophe in the PAli text. I do not doubt that 
our text had not a.good tradition, and that the 
addition fasma@ At is not a minor extension of our 
simple particle,an extension that would quite explain 
the frequent use of this formula in other construc- 
tions. Our déoreka is=Sanskrit dhaureya, with 5 for 
y, as we have already met with. I doubt very 
much if the Páli dhorayia should veritably be= 
dhauraváhya (agter Fausbóll and Childers). 


. I regret not to have been able as yet to discover a 
counterpart of this stanza, so that the whole begin- 
ning remains quite obscure to me. It seems that 
the first pádas ought to be transeribed in Sanskrit 
ratha (°the) aropyacarmano pariskrtyodvahanam; and 
supposing this transeription to be exaet, we might 
draw out of it some sense like “ having prepared the 
strap for the foot-board that helps to mount the 
car," but besides the fact that this would be quies 
confusing I cannot imagine, given what follows, how 
the beginning was joined to the end of the stanza. 
I think that it is necessary to complete the com- 
mencement as yada, I take kamana either for 4amant 
or for a genitive performing the function of the 
accusative, as is to be met with so often in the style 
of the Mahfivastu. Admitting then that majat = 
Sanskrit mazzati and that s.4. represent»srha, sukham, 
I get this meaning : “when one suppresses the desires, 
one plunges into. happiness: let a man wf for 
happiness and let him cast off all desires." 


2» 
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42 |' nena yo atmano] 
j —P? so duha na parimucati "O 
[ Foot-note: * Fr, C xix.) 
- a, “He (whose description is lost with the first pAdas) is 


not freed from sorrow.” This is what I ean compare 
with, and what is more analogous to, Dhammap., 189:— 
na sabbadukkha pamuccatr. 


43 jaya v.ra [* prasahati* dukhu Sayati parayitu 
uvasatu sohu sa]; ati“ hitva jayaparayaaO 


[ Foot-note: * Fr. O xix.] 


Cf. Dhammap., 201. 


a. The 4 of prasahatt is very clear. I do not see how 
this eould be anything else than a gross mistake of 
the seribe. 


46. We see that our text has &eyafr or Sete without any 
differentiation. 


44 anica vata [*saghara upadavayadhamino 
upaji ti nirujhati] tesa uvasamo suho“ 


[Foot-note: * Fr. C xix.) 


a. That is to say, anityā vafa samskara utpadavyaya- 
dharminah utpadya te nirudhyante tesam upasamah 
sukhah. “'Yhe sarnskaras are impermanent, subject to 
production and destruction ; scarcely are they produced 

© em When they disappear: their suppression is a bless- 
ing." Upajt for upaja, like ji for ca. 


* 
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FRAGMENTS or C. 
! 


To preserve analogy, I mark by the sign ro (recto) the 
fragments of "dark colour which must be connected = 
with that face of leaf C which I have denoted in the 
same way, and by “° (verso) the fragments óf brighter 
colour which belong to the opposite side. E 


I. fits below fr 11". See C'*, Il. 27-29. 


l sanatu sukati yati drugati yati asanatu 
ma sa vispasa 


2 savutu pratimukhasa idriesu ya pajasu * 
pramuni anu 

3 ae V.8.6 
Sudhasa suyi .  . — EUNT um cn 
Iv’. fits above fr. 1. Cf. Cv, Il. 19-22. 

J. — Suhavijinena jaradha.. .. — 

2 .yara jiyamanena dajhamanena nivruti 


nimedha? 
3 jiyati hi rayaradha sucitra adha é sarira a bi j jara i uveti 
na ta tu dharma ca ja —— E S 
4 (muj. p. rat. muj) ü— Uo m dais ae 


TI". fits below fr. 1v". Cf. Cr, ll. 24-26. 


; Ms | E NE U- vL 
ə sadhu Silena sabano (yasabho)hasamapitu — M 
| 3 yo natmahetu na parasa hetu pavani kamani | 


[sama aya- 





1.9 
>. > .* 

-a " P , 4 m 
"E 1 = E - "E pt 


GSN 





LLY, fits below fr. 1'. Cf. Cre, lj. 22-25. 


. u pachatu majhatu muju bhavasa parako 
sarvatra vi 
ga 25 
aroga parama labha satuthi parama dhana 
vaspasa parama mitra 
saghara parama duha 
eta natva ya | 


III". Line-end. 


- avaja ida vidva samucari* O 
pruvina savasanoyanachaya O 


a. The fragment clearly has ww, although the use of 
samuccaratt be very rare, and that of sam@carati, on 
the contrary, frequent. It may be transoribed : 
avadya(sn) idam vidvan samuccaret. 


5. It may be transcribed: —paàrrvena  sarvasatnyojana- 
Kshaya(qn.). 

IV'*. fits above the fr. u‘’and with the commencement 
of ll. 22-34. 


ya keja yatha va ho. va lok 


Silamatu s. vis.ch 


"^. The top fits on the right with fr. xiii". Cf. ll. 30-33 
of C", 


E er ME ak Sch oi ts carita cari 
dhamayari witli. = 

(ho) nako va sagami Savedhi vatita | sara 

BU VAEA Bu ok 


* mene ee o — ⸗ err 399r 
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3 .sa acata drusilia malua vavi lata vani 
kuya su tadha . 
4 yok.d.bh 
VI". fits with C'», 1. . 
yamaloka ji 
VII™. belongs to ll. 4-7 of €», and fits with the last line 
of fr. x1. 
1 | | ?ne 
abhi.o | ` 
2 ga 15 
3 hasasahasani sagami manusa jini 
eka ji 
4 sa bi ya gaSana anathapa* 
a. Or awar!/ha^; the foot of the character bas 
disappeared. 
VIII". belongs to line 12 of Cr’. 
.samase sahasena yo yaea satina ca s 
neva | 


IX", fits below line 10. 


1 gadha 
9 masamasi sahasina yo yaea — 


IX", forms the commencement of lines Cr°, 36, 37, and fits 
LS 
on its left with fr. xv"? | 


1 c ya nerethivis vc utem aN 
= 2 Lohn datéana MiAns eNY on 


weet) A4 See 





0005 ——J-— — M 








A". 


* 


sudhasa hisadasi gu sudhasa posarudra^ 


4. We have already met with gu = £4a/« (B, 21); I suppose 
that it is the same here, and I propose to. transeribe 
e Sid dbhasua hinsadar&i khaln ; but the fragment is too 
short to permit of any attempt at interpretation until 
^ Sanskrit or Pali redaction of it be met with else- 
where. 


> 


AT. agrees with fr, viri". 


1 padasahita 
e — —— — J 
2 Sita bhase anathapadasahita 
A139; 
1 iini ; 
2 kavayapada 
XIII". tits on the right with the top of fr. v. 
- dhamu cari sucarita 
ah? 
E 
in. A vo . * 
XIII**. fits below fr. xiv and begins line C**, 18. 
imina putikaena vidvarena 
XIV“. fits below line C*^, 14. Cf. ll. 15 fg. 
^ | ; — 
1-1 | l avathani a.u 
'9* yitirtmani prabhaguni vichitani disodisa 
Toy cei) OU Eas — 


. i 
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3 imina putikaena aturena pabhaguna 
nicasuhavijinena jaradhamena s s 
1 | MEE eee MU. 
y (nicasuhavijinena) : | boot MI 
e 


AV, s 


n emu Jatosamaca 
a P 9 EK 


© o0* o XVI. fits with C», 1l. 36-38. 


suha Sichita — — — 





A / adadanena..... tL por Mme um. — 
ce 3 .Jasagatacariu GN: adhvana Soyigu j 
at guje balehi | MES 





emu ne(?)rayamuca... — eR SUA AME RA 





sd * D 
EM 9 ges de 7 (Sa) vaso v vi Landa. oho! gs 
— | 
* 


m s i 
4 


P TUPTNUCC re ^- 





4. The transeription of ‘these few remnants does not, 
at least with regard to the second line, afford any 
complete sense: sa gacchan na ninarfate: “ he never 
turns back from his course” ; marmmsanam kin tesant 


Okannmulanam. Mamsa should be the part of a. 


compound referring to fesai;zn. If the form only were 
taken into account, one would think at once of a 
form w/ta-uumülana; but this is a form of speech 
whieh is very little likely and I believe.rather tm the 
transcription which I have suggested: “ The destruc- 
tion of their abode ...”’. 


XIX, agrees with lines 42-44 fe. 


pond 


nena yo atmano 


2 | sahati dukhu sayati parayitü 
uvasatu so hu s 


3 | saghara upadavayadhamino 
upaji ti nirujlfati 
XX’. fits after fr. xxxv , 1l. 39-41. 
1 — ches r1:8.v.8 . 
disa sapurusa sumedha bhay 
jahati kamana tada sa majati 
XXI". fits below fr. xur. Cf. ll. 19-20, 
iminaputikaena visravatena putina nicas à 
XXII". fits with line C°, 31, on the left of fr. v™ 
E LM a ied oe ee ORO: hL bah.. 
- -> M » * a . 
2 777 .... .. tmana yadha na visamu ichati 





d XXII'?, fits with fr. C xivi?; ef. ll. 15-16. 
" 
* 


t ae 2. «nl Sishani tani distani ka... ng 
2 £ athini tani distani ka... ... — 


i 


XXIII. Line-end. i : 


Juv og 
= 

= 
- 
- 
z 
z 
a 
c 
E 
* 
= 
= 
O 


"*». 
" 
i 


ks 


XXIV. fits within line C°, 28. 





"V - 
» * 


VOFAnOe8U TN... — 


gg d BA ey 








y^ Vo: | : 
i I s radh&mena savasu Mis). ee 
a. k Jd E moo 

—— 0o XXVI. fits below line 19. Cf. ll. 20-21. | 
EEUU. ons Ww. 7 tes Ru 


AL 
5. I GI. «DATARIA s dodhi yokachemu anutara 
[i > a ^ ue Men «t uveti — — — — M — 
= | ; - P * -= —— i | 
« "t = cm S. TRE Å 
a — fits on the left with fr. Xxx" ', and finds pl 






T 

in NOM, 38-40. — LN A. 
TM A wl DES. 

K — kiei kicakali adea tatadi isa * pë — —— E. 

TY j * "uu i atha di ub: aka ati balu La 

Ti ita kita A nu s iukita Ls eh 








bi una ude ina i] pra 


we 
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XNNXIN'", Commencement of line C, 21. 


. » - " 
eka ji bhavitatmana muhut 


XXX". fits after Fr. xxvii, Cf. Il. 38-40. 


ma kicakari noi kien kiciali adea 
subatu parihayati 
va kitva nanutapa(?)ti 


XXXI. fits with the fragments of letters preserved by 
line 26, in: 


samidhi atmano so silava 
XXXIII". fits with C°, 3. 


prabhaguno bhensiti p.ti. 
XXXIII". fits with C5, 4. 
lite sati an.kar.? prachiti pra 


AGUAS. 


suruga 


XXXV. fits on the left with lines 39-41, and on the 
right with fr. xxxvi and xx. 


T ina hi pranai 


eo — . Anachatrapatha va cadrimu © ra 


s.h. sarva ea suhu 









- - m A Um T AREE T 
C 99.3 
XXXVI". fits with the preceding. nies, | 
> x E s * ^ a 
r s.h.s.v.s: ihi va samakamo * AN. 


NAA VOS. | - è 
1 EDEN. Te ee A chi l 
2 | | öhireha .. 2 ». ESI 


» FXexUfpée-.t. o 4 


rasa saga i Y 


| AEX IK. . ó 

T ^ Jac » & 

| > ka parama. Obj oo. pee NN 
* — — ruha parieai | t n t 

e = XL™. Remnant of line 19; only the top of the letters is — 
4 ! a t nre preserved. eo . * -^ * 







kachen 


Ao" *- - 


— medha paramasodhi y 









^o. XLI. belongs to C™, 1. 34. 
a. See we Weete c 3 | í 1 


ae u | a p ZA 
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M. SENART'S AE 


- 

I am happy to be able now to rectify the transcription 
which I was at first induced.to suzeést for the verse of the 
manuscript ** Dutreuil de Rhins ". that forms line 38 of C™. 
I had reascns to present my interpretations only as a provi- 
sional 14 Neer The discovery whieh I have mace, in a 
recent reading, of a very analogous PAli counterpart, though 
not wholly identical, bas put me in a position to improve it 
sensibly. 

I do not see any reason to change the material reading 
of the characters, but rather the divisions of the words, 
and I transeribe now: 


pure i kica parijaga——kici kicakali adea 
ta tadiéa parikamakicakari no i kica kiciali aden 


The Páli verse is found in the SamuddavAnijajitaka 
(Fausbéll, IV, 166 fg.). This is the history of a thousand 
families of carpenters who, harassed by pressing creditors, ex- 
patriated themselves on a boat constructed by their own hands. 
The wind drove them into the open sea towards a fortunate 
isle where they settled down only to live in abundance. The 
company was divided into two, and each obeyed its chief; 
one of the chiefs was pradent and the other was swayed by 
ereediness ; the latter manufactured rum and through intoxi- 
cation lost the condition which the deities of the isle had put 
on the sojourn of the new comers. ‘The deities became inelined 
to avenge themselves by raising up a flood of the ocean that 
would sweep away the entire island. Warned by a compassionate 
deva, the wise carpenters prepared a vessel on which they escaped 
in the moment of danger, the others preferring to believe in the 
delusive promises of another deva; they perished victims to 
their. idle optimism. 


à; A moral in three stanzas is put into the mouth of the 
Buddha — (aZAéisamhnddhagéfAhs). urging on the necessity of 

foresight. The third one is construed in the text of M. Favshéll 

as follows : ; 

Anügatam patikayiritha kiccnm 

mi mam kiccamt kiccaküle vyadhesi 

tam tadisam patikatakicenküriri 

nn tam ki kiccaküle vyadheti 


A ts is necessary to eget! iic future emergency, so that in the hour of 

n may not lend us to suffering; he who nets thus, who does what should 
be done to prevent the ocension, him, in the hour of nced, it docs not lend 
to suffering." 
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I would prefer to have in the second páda wā vam or wa 
e fam; but strictly, by supplying 7// at the end, the first person is 
left open to interpretation. , I beheves=ryalhayals, 


although the seholiast may seemingly write ryad/est, which the "4 
metre does not support and which he seems to take asa 
denominative from eyadsy. - T 


Whatever it may be, the direct relation of this strophe with e 
that of our Kharosthi Ms..is not less apparent than the differ- 
ences which distinguish it. From a comparison it follows that 
it must be understood, by restoring the anusváras which the 
manuseript «oes not note, as follows : 


pure (h)i kicnimh ) parijaga—ma tafi) kiea ) kienknli aden 
tn(m) tadisa(m) parikamakicakari(m) no (h)i kica(m) kiea(k)ali aden 


The difficulties are not avoided though the general sense s 
is certain. There is first of all the gap of four syllables : for 
the first two Lean only provisionally maintain the conjecture by 
virtue of which I have proposed to complete pariyagarea ; 
parijaga being perfectly clear, I do not see how a literal corres- 
pondence with patifarefe of the Pah could be admitted, The 
next two syllables would be ma "a or ma fan. 


In the third páda parthama, parikarma is on the whole 
little removed from pratikria; but the substantive cannot 
exactly fill the function of the participle. If riya were not 
wholly employed in all the strophes im the sense of “ want”, 
parikarmakrtya would very well be rendered : ** what has to be 
dene by way of preparation."  Inspite of the difficulties which 
the particular application of Ariya in Avcakale seems to present 
against this interpretation, I «do not yet see anything else to 


suggest. 


|. M we pass from the 7, certainly wrong, of Aree for krea to 
the second and the fourth pádas, there still remains a stumbling 
block in adea. To judge it by the Pali, it would be vadhea= 
ryathayeya. similar deformation is too abnormal to be easily 
admitted, but the explanation which I have attempted =adeyam 
failing necessarily, I bave nothing satisfactory to suggest; 
adeyya, from àadzyati, could be explained, in the sense of ** to 
take, to domineer, to rule”, only by orcing the ordinary meaning 


ina troublesome way. p 








il 
The Kharosthi Manuscript of the 


Dhammapada 


With improved readings and readjustments 


[e Magravaga| 


The heading here, as in other chapters, is our own, and is not 
to be found in the Kharosthi manuscript. But the title chosen 
suggests itself from the burden of the verses themselves. The 
chapter, as may be judged from its colophon ** ga 30” (I. a*, 5) 
consists of 30 stanzas, of which 17 (#e., 10-26) are missing from 
the manuscript in hand. With the exception of the first three 
whicli are to be traced in the Samyutta-nikaüva, all the stanzas 
are £o be found in the Pali Dhammapada, distributed in two 
chapters, viz., the Magga and the Pakinnaka, verses 4-9 being 
in the Pakinnakavagga and 27-30 in the Magga. The total 
number of verses may itself be regarded as n proof of the 
combination of two groups of verses of the Pali recension under 
one chapter of the Prakrit. The Maggavagga which just precedes 
the Pakinnakavagea in the Pali recension, contains 17 stanzas 
and the Pakinnaka 16. Rockluill’s translation of the Tibetan 
version of the Udanavarga shows that the verses under notice 
are distributed in the latest known Sanskrit recension in two 
chapters, the Marga and the Smriti, of which the former 
contains 20 stanzas, and the latter 28. The Chinese recension, 
Fa-khen-king, has two chapters, which are named and juxtaposed 
in the same way as in Pāli. But, as a matter of fact, the 


'simílhrity between the two recensions is only in name, the 


stanzas being entirely different: though the chapters bear the 
same title, 





( 95 ) 


1 (u)'juo namo so magu abhaya namu sa disa - 
radho akuyano namu dhamatrakehi sahato O 


(A5, 1)* 
2 hiri tasa avaramu smati sa parivarana : 
dhamahu saradhi bromi samedithipurejavu O z 
(A+, 2) 
3 yasa etadisa yana gehiparvaitasa va 
sa Vi etina yanena nivanaseva satie O 
(A*, 3) 
Cf. Sarhyutta, ed. Feer, I. p. 33t — à 


Ujuko nama so maggo abhayā nima sā disá 
Ratho nknjano? nima dhammacakkehi samyuto, 
Hiri tassa apálambo saty-assa? parivàranam 
Dhamméáharin sárathim brümi sam maditthipurejavam. 
Yassa etadisam yanam itthiyá purisassa và 

y Sa ve etena yinena nibbünass'eva santike. 


—which Mrs. Rhys Davids (** Krudred Sayings, p. 4^) renders: 
" Straight is the nanfe that Road is called, and Free 
, From Fear the Quarter whither thou art bound. 
. Thy chariot is the Silent Runner named, 
With wheels of Righteous effort fitted well. 
Conscience the Leaning Board ; the Drapery 
. Is Heedfulness ; the driver is the Norm, 
I say, and Right Views, they that run before. 
And be it woman, be it man for whom 
Such chariot doth wait, by that same car 
Into Nibbina’s presence shall they come,” 


| Notes. —The. Prakrit verses (1-3), as M. Senart points out, 
— are elorely bound up in thought, as they complete together 
ya . a sort of allegory founded on the imager Nich Jikesin 
US EE Buddhist teaching to a wiva or *' vehicle’. The Pali E 














® The reference is to M, Senort's arrnngement. "à l " 

 * An usteriuk indicates M. Sennrt's identification. — A 1 
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-2 The Singhalese edition reads — and hi vending i adopt o t63 4 
commen 
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parallels of these verses are to be found in the Sarmyutta 
as belonging toa group of four stanzas, named Aechara 
(‘the nymphs’) from the catchword of its first verse 
which is left out in our text, and which reads: 


Accharáigana-saünghutthaiz pisicaganasevitam 
Vanan-tam mohanam nama, katham yitra bhavissatiti ? 


The imagery developed in these verses serves to throw 
the Buddhist idea of the silent spiritual progress of man 
along the path of Righteousness into clear relief, bv 
contrast with the popular aspiration to attain rebirth in 
the heaven where Indra, king of the gods, visits the 
enchanting Nandana-grovs in a rattling chariot, surrounded 
by ‘troops of nymphs’ making the chariot and the 
paradise resonant with their music and melody', and 
attended by a * guard of fiendish warriors’?; and & priori 
with the popular admiration of luxurious life of princes 
on earth,” who frequent in the same way the royal 
pleasure grove, escorted by troops of women and bands of 
ferocivus soldiers* ; in other words, with a life of pomp 
and pleasure. 


The central idea of these verses, divested of poetic imagery 
and spiritual contrast, /.^., in its more primitive natural 





t The first of the Acchar@-group, quoted above, expressly mentions the 
plensaunce ns the place which is resounded with the song and music of the 
nymphs. The iden that the chariot was made similarly resonant can be 
supplied from the second verse, where the deScription of the Buddbist Path 
compared te ‘a chariot rattling noiselessly on’ en a-ktjano) implies by 
contrast the idea of a chariot of just the opposite character. 


* Buddhaghoss« takes pisicagana in the first Acchara-versto to be in 
apposition with accharadgana : “ tam eva acchara@ganam pi<acaganam," i.e., “ the 
troops of nymphs are but the troops of fends." The commentator can rightly 
suggest this in respect of a god who ia surrounded only by the troops of 
nymphs, and his interpretation fits well, no doubt, into the context which 
he has supplied, though from what source of authority robody knows The 
Acchara-verses, taken together, seem to have reference rather to Indra's 
visit to the celestial plensaunce or paradise than that of nn ordinary 
devnputtn, “accosted as their lord by nymphs with song and music." The 
grammatical form of the expression pisdcagane, ‘troops of male fiends,’ 
prevents taking it as nppositionnl with acchardgana, ‘troops of female 
nymphs,’ unless it be supposed that the former alludes to the female body- 
guards, dressed and armed like men. 

^ The text of the Acchar@-vorses, ns the commentator tightly suggests, 
contrasts the life of the gods in the heaven of the Thirty-three with the 
suminum bonum cf the Buddhists, But the mythological conceptions of hen ven 

d hell being anthropomorphic, the imagery of the verses can be interpreted 
Also os implying a contrast with the sensnous and luxurious life of princes 
on earth. e. 
2j ^"  @°CF the description of royal visit to the Bnddha in the Digha, I., p. 40 
- Sec. 0; Sumafgala-vildsini, L, pp. 148-9; and Lahküvatara-Sütra, Fasc. I., p. 2. 
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psychological form, ean be traced in a few verses *of the 
Suttanipata «.7. 1106, 1107, 1109 and 1111, containing 
Buddba's replies to the questions of the Biáhman youth 
Udaya. The «questions and replies together constitute a 
poem known as (WVayamanavapuecha belonging to the 
Pariyana-group, which as a separate entity constituted 
one of the oldest known materials of the Paàli* canon.! 
In fact, our verses may be justly regarded as a later recast 
of the idea of the Virdyana discourse, and the link in the 
transformation is preserved in a few technical expressions 
which, though not exactly identical in both, have at least a 
striking likeness proving their kinship e.g. nivaranam (of 
the Suttanipita) and porfrarana (of our Prakrit) ; dhamma- 
tukkapurejava and dhamatrakehi sahato,-samedithrpurezacn ; 
satassa and smatlisa ; nibhbainam tit vuceatt and nivanasera 
satte; and here it may be noted with profit that the 
Suttanipata verses themselves presuppose simila* Indian 
Us such as those which can be traced in the Aathopanishad 
T 3, 3-0) : 


" Átmünam rathinam viddhi, sarirara ratham eva tu 
Buddhim*'tu sarathim viddhi, manah pragrahbam eva ca. 
Indriyáni hayán àhur visayümstesu gocarin, 
Atméndriyamanoyuktam bhoktétyáhur manisinah. 
Yastvavijnánavün bhavatyayuktena manasá sada 
Tasyéndriyanyavasyani dustasva iva sáratheh. 

Yasta vijhanavin bhavati yuktena manasa sada 
Tasyéndriyáni vasyani sadasva iva sáratheh." 


Compare also Manu (II. 88) :— 
“ Indriyainam vicaratüm visayesvapahárisu 


Satityame yatnamAatisthedvidvanyantéva vàjinàm." 


Verse 1.—(U)juo=wuso. The initial x stands for the 
Sk. » exactly as in Pali. The guttural + is elided between u 


and o. The word is a derivative of ju, Sk. 7j", * straight.’ 


Namo- Pāli »amo, Sk. nama (from naman), ‘by name,’ 
*ealled,'—the same as namu which occurs twice in this 
verse. The shortening of »3 into wa is due to a special 
feature of the dialect of our text which completely does 


‘away with all long vowels. M. Senart is not fully certain 
about the reading o in the syllable mo of namo. e 
the 


" change of » into o in this exceptional form may have been 


3 Fausbüll's Preface to the Suttanipáta, pp. iv-v ; Buddhist India, p. 188. 


balance of probability lies with the form wamu, bu 


? » € 


ur 
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dne to euphony, as it is preceded and followed by words 
ending in o sounds. ‘This is not to say, however, that a 
strony ease is thus made out for the form namo in preference 
to zamu, in view of the uncertainty of the reading. So— 
the same asin Pali. Magu= Pāli 5224», Sk. margah, road. 
Here is an instance of a nom. sing. form where a masculine 
stem ending in a is declned with the termination v, 
instead of o as in wjwo and so. For w instead of v, cf. 
avaranw (verse 2) We meet with a regular form mago 
in v. 29 below. Magu is tli refore to be regarded as optional. 
Both the forms magu and mago stand nearer to Sanskrit 
(wargah) than the more primitive forms where Magadbism 
holds a greater sway and where the masculine and neuter 
stems ending in « are declined alike in the nominative 
singular, e.g., ‘ suthe dukkhe jivasultame’ (Digha I. p. 56: 
extract from the Buddhist version of the doctrine of 
Pakudhakaceayana, an elder contemporary of the Buddha), 
and “watthi attakare, watthi parakare n'atthi purisa£fare, 
wWalthi balat, watthi viriy vn, valthti purtsa-thamo, n'attát 
purisa-parakkamo” (Digha I. p. 53: extract from the 
Buddhist version of the doctrine «f Gosá'a, the Ajivika 
teacher), of whice1 the Jaina parallel reads: ** »'affhs utthane 
iva kamme i rā bale i và ririye i và purisakkarapparakkame 
t rā”  (Uvüsagadasso, Lec. VI., § 166). In our text 
such masculine and neuter stems are distinguished in 
declension, though not so distinctly as in Pali, the 
masculine form mostly terminating in o and the neuter, 
as we shall see later on, in w.  'lhe underlying moral 
of the sentence wjuo namo so magu (* straight by name is 
the road’) is a familiar Indian idea which is expressed 
more clearly in the later Buddhist songs. Cf. uj» re mju 
chadi ma lehu re. ranka, ie. * leaving what is straight and 
straight indeed, O thou shouldst not take to what is 
crooked ” (Bauddha-Gān o Doha, No. 32, p. 49). Abhaya = 
Pali and Sk. «bžayā, an instance of the feminine 
@-declension in the nominative singular. For the shortening 
of the final vowel, see Namo above. NWamu—see Namo 
above. Sa=Pali and Sk. sī; for the final vowel, cf. 
abhaya. Dia (feminine) — Pali disa, Sk. disa. The s 
makes the word more akin to Sanskrit than to Pali, and 
supplies a bond of kinship of the dialect of our text 
with those of the Shahbazgarhi and Mansehra recensions 
of <Asoka’s Rock  Ediets fcf. Priyadraaisa (Shah. 1), 
Priyadra&iue (Man. 1).] K o= Pāli rato, Sk. rathah, 
chariot, —an instance of (# changed "into dA, and of 
the regular form of the masc. nom. singular in o. 
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Akuyano= Pāli -tujano according to the- Sarhyutta 
reading ; consequently, the Sk. would be a-kujanal, nnd the 
meaning, as suggested by M. Senart, would be ‘the resort 
of honest people" and the explanation, *where the wicked 
are none, This interpretation of  «e£uyano ag mr. Pali ar 
reading akujano on which it is based, are open fo dispute 
for the obvious reason that the meaning suggested and 
applied to the chariot is hardly in keeping with the 
appositional adjectives 4/50. and abaya, ‘straight’ and 
‘free from fear’, as applied to the road and to the 
direction. The very expression patho ARJAN, : the chariot 
where the wicked are not,’ is quite unprecedented in Indian 
literature, not to say, unidiomatic. ‘The meaning which 
fits into the context, is ‘that which is free from creaking: ? 
ey ‘runs noiselessly on,'—a£njano, “the silent Runner.” 
In fact, the reading in the Singhalese edition of the 
Samyutta is atijano, and the same reading is followed =à 
in the commentary, which explains the word as follows :— 
“na bujatt na viravati lasmā akūjano ti”. In the language 
of our text the form «atnyane ean also be allowed in the 
sense of Pal akiyano, TA ‘not a bid vehicle’, but E 
such a word hus not been met with in Pali phraseo- 
logy. Dhamatrakehi = Pāli dJÅammacakkehi (according to 
Samyutta) and Sk. dAarmacakrarh. M. Senart has suggest- 
ed with strong resons on his side that the correct 
reading in Prakrit can only be «dAamaftraktehi or dhama- 
drakehi, the first of which may be interpreted as 
jlhammatakkehé in Pāli and dharmatarkath in Sanskrit. 
He cites the evidence of the Suttanipita verse 1101, 
which speaks of afifiavimokha as dhammatakkapurejara, 
a form which is nearer the expression samed:thipurejava 
in the next - verse of our text. Considering that the R 
Suttanipüta verse is found in the Páráyana-group of poems, 
which as a separate entity formed one of the oldest materials 
of the Pali canon (Buddhist India, p. 188), it is, as 
suggested by M. Senart, quite probable that the reading 
tarka is older than the reading cara, which, to quote his 
| own words, “ being +more ingenicus and piquant could, 
pe once established, no more have been displaced.” It must 
| be readily conceded that the Prakrit form dhamatlrakeAs 
clearly preserves the memory of the Pali expression 
] dhammatakka, Sk. dharmatarka, although to complete the 
3 idea of the analogy of the Buddhist *'Patlr" with the 
- - “ehariot rolling noiselessly on,’ the substitution of cakra, 
$ ‘wheel’ for żarķa, ‘reasoning’ was naturale. aud 
Jae — juevitable. Even granting that there is no mistake on the 
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part of the seribe or in the reading, the Prakrit form must 
be taken in the sense of ‘wheels? The change of tarka 
into fraka is accountable by the principle of MefatAesis. 
Ci: Meno for durmedhasah  (Xpramadavaga, v. 8); 
pravalatho for parvatasthah (ibid ~v. 10); drugha for 
durgat (ibid, v. 23); druracha drunivarana for düralgyam 
(iur-raksyam) durnivaranam (Citavaga, v. 5); drugati for 
durgatth (Dhamathavaga, v. 4), drvgatio (Bhikhuvaga, 
v. 1); dighaw for dirgham (Suhavaga, v. 38). This 
kind of change is familiar to the student of Asoka’s 
Rock Ediets, of which the Shalbazgarhi and Mansebra 
recensions have so close a kinship, in respeet of phonology 
and orthography, with tbe dialect of our text—a feature 
which goes to prove the common eeozraphical location of the 
two dialects (cf. drama for dharma, draki for dará? Shah. 1., 
Mans. t;. satra for sarra S. M. 11 . preva for purty 
SaM. v., Girnar v ; gratha for garbha, S. M. vi; £ramn- 
fara for karmdutara, S, M. v1; £rataviye for karfarya M. xt. 
The instrumental plural termination eZ: is à common feature 
of all Prakritie languages and alike of their ancient proto- 
types the Pāli and Ardbamüzadhi. Sahato= Pali sosnAafo 
according to M. Senart, but it seems that sem/ilo, sahito 
(‘ joined *, ‘linked *) would be the proper Pali equivalent. 
The Sarhyutta variant of the word-—sgihusfo (* connected’, 
‘fitted with °) attests the  correctoess of the above 
suggestion. The Upanishsd passage singled out above as 
the basis of the Buddhist! verses contains the expression 
yuktena, conveying the idea * linked with’, and the phrase 
yuktena manasa, ie, “with mind linked to’ is an older 
psychological -counterpart of the Pali dhammacakheAt 
. smmuuto, * fitted with the wheels of Righteousness’, and 
of the Prakrit dhommacalhehi sabato, *ronnded off with 
(the wheels of) reasoned discussions on the Norm’, the 
phrases breathing the Buddhist intellectual bias and moral 
sentiments. | 


Verse 3.—Hiri-Pnli; 41:7; Sk. Art, an instance of 
Epenthesis, meaning, according te the commentator, Airi- 
otlappam, modesty, ceuscientiousness. Tasa = Pali fossa, Sk. 
tasya. Avaramu = Pali, ap@/améo. This is the only instance, 
as noticed by M. Senart, where r is substituted for /. As 
fov m=mb, compare rumeresu =audumbaresn in B, 40. 
The word means, according to Senart, ‘skid The 


P mening which agrees with the commentary is ‘leaning- 


board’ (Avndred Sayings, p. 45: yodbünam apatanatthiva 
dürumayam Alambanakam, a wooden strneture protecting 
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the soldiers from falling down). This is also an instance 
of sandhi ara 4- eram», corresponding to Pak apa+alambo. 
Note also the change ol p into vr. Smatisa — sweat? -+ asa = 
Pali saly-asse, OY xatfassa, ovr safassa (sati + ass). The 
Prakrit form is more akin to Sanskrit 5.7/7, „a Buddhist 
technical term whieh means ‘ mindfulnesss.’ Parivarana = 
Pah, paerivaranam, which M. Senart renders * the roof”; 
but Mrs. Rhys Davids, following the commentary  trans- 
lates it ‘the drapery... The absence of the cerebral 
nasal n is a peculiarity of the language of our text. The 
word, as has been pointed out above, is a later counterpart 
of uirarawam (Suttonipata v. 1106) or ‘prevention.’ The 
sense is that mindfulness (swati) is like a drapery (parr- 
varana) preventing the influx of impurities from ontside. 
Dhamahu = Pali Jiammāharin, another instance of sandhi— 
dhamnu+-ahn corresponding to Pali déammam+aharn. The 
scarcity of double consonants is a characteristic feature of 
the text. It is to be noted that final amr of Pali and Sk. is 
represented in our Prakrit, generally by » as here, or by o as 
elrewhese, and occasionally by a asin paritrerana. Saradhi= 
Pali szra/A/, charioteer, driver. For d4=—th, see radho 
(verse 1). Bromi- Pali 4/fm:, Il say. The Prakrit form is 
nearer to Sk. érarimi; the shortening of ara into ois 
common in the Pali and all Prakritic languages, but 
neither the Prakrit ¿romi nor the Pali /;z» may be said 
to square with this rule unless it be supposed that the 
vowels o and ¢ nre assimilated into o or ». Samedithi- 
purejavu — Pali sammaditthrpurejavam, a compound, 
meaning ‘the right views which like horses run ahead.’ 
The form sawe stands closer to the Sanskrit samyak 
phonetically than to Pāli sem»a. 


Verse 3— Y asa = Pali YAKSA , Sk. Yasyea. Etadisa = Pali 
efadisam, Sk. eladréam, like this, such. The Prakrit has 
followed the Pali in dispensing with #, but unlike Pali it 
retains Sand in this respect stands closer to Sanskrit. For 
asam, see parirarasea v. 2. The significance of the word 
‘such,’ as implied in the Dhammapada verse 428, is ‘such 
a vehicle whereby a person ean reach the untraversed 
region (agata disait), t.e., Nirvāna. Yana= Pali and Sk. 
yanam, vehicle. For the final a, see etadiga above. The 
conception of the Path as @ vehicle is a later imagery, 
later than ayana or magga of the older Buddhist dis- — 
courses, both denoting ‘path? Cf. Zfüyewo ayam maggo — 
(Satipatthanasutta, Mozjh.). This imagery was consum- 
mated in the subsequent growth of the conceptions of 
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Mahayana’ and ‘ Hinayana,’ distinguished as two 
prominent phases of the Buddhist faith, perhaps on 
the lines, in a sense, of the Vedic and _ post-Vedie 
distinction between — Derayaue and Pitryana, with this 
difference that the word yan« in the older texts does 
not ‘imply the idea of conveyance but of the path alon 
which the soul proceeds, after death, to its destin 
end. Gehiparvaitasa va= Pāli wyvhtao pabbajitassa vā. 
The genitive termination has been dropped in geAr 
metri causa. Here is an instance where Pali ¢ is 
represented by e. ‘The opposite process, f.e., the change 
of Pali e into Prakrit ¢ is noticeable in etira below, 
which stands for Pāli e/eza; that is to say,7 and e 
are interchangeable. Parvaitasa = Pali pabbajitassa, Sk. 
pravrajitasya. The rva is a metathesis for the Sk. vra, 
probably on account of a false analogy with forms like 
sarva. Fa=Pali and Sk. vā. The whole expression 
means ‘of the householder or of the recluse.” The Pali 
verse has the variant /ffAzya purisassa và, t.e., ‘of women 
or of men.” The Pali idea seems te be older, as pointing 
to a time when Buddhism was considered fundamentally a 
religion of the Bhikkhus, while the Prokrit seems to 
belong to a time when the Buddhist community, as distin- 
guished from a mere Bhikkhusarngha, having been formed, 
provision had to be made both for the householder and the 
Bhikkhu in one religious scheme, as was done by Asoka 
(See Bhatra Edict). Sa= Pāli so, Sk. sah. WVi-— Pali ve, 
SX. rar, "indeed. The Sanskrit.diphthongs a£ and. ax are 
absent in our Prakrit. The -č in parratfasa is not to be 
regarded as a diphthong. As a matter of fact, M. Senart 
has noted a parrafrfa in the St. Petersburg fragments, the 
intervening / preventing hiatus like the y of the Ardha- 
magadhi orthography. For the « in ri =e of Pah, compare 
elina=etena following (in the verse). Yanena=Pali and 
Sk. yānena, instr. of yana. Nivanaseva=wivauasa+ eva, 
an instance of sandhi corresponding to Pali —:55ünasseva = 
nibhanassa eca. Satie— Pali and Sk. sto/r£e, near. Note 
the elision of 4 between ; and e. The occurrence of an 
alternative form satir (B. 32) is no more than an instance 
of the interchange of ¢ and e in the Prakrit itself. 


supraudhu praujhati* imi gotamasavaka 
vega diva ya rati ca nica budhakata smati O 
Atf, 4 








— — 


& The Khnrosthi Ms. reads preaujatt. 
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z Cf. Dhammapada, 296t (Pakinnakavagga, v. 7) :— 


Suppabuddhai: pabujjhanti sada Gotamasavaka 
Yesarir diva ca ratto ca niccari Buddhagatà sati. — 


= Cf. Udānavarga', ch. xv. (** smrti "), 12 — 


“The disciple of Gautama is always well awake, day 
and night reflecting on the Buddha." 


5 supraudhu praujhati imi gotamasavaka 
^  yesa diva ya rati ca nica dhamakata smati O 


z (A*, 5) 
Cf. Dhammapada, 297t (Pakinnakavagga, v. 8) :— 


Suppabuddham pabujjhanti sada Gotamasivaka 
Yesam diva ca ratto ca niccam Dhammagata sati. 


Cf. Udànavarga, ch. xv. (“smrti”), 13:— 


* The disciple of Gautama is always well awake, day and i 
night reflecting on the law," 


3 6 [s]upraudhu praujhati imi gotamasavaka 
|» yeşa diva ya rati ca nica saghakata smati O 


EPUM. = (AS 8) 20 
Ji — UH Cf. Dhammapada; 298t (Pakinnakavagga, v9) i 
x - = T — aes pabujjhanti sada Gotamasavaka — 
s Yesari diva ca ratto ca niccath Sathghagata sati. | 
vM * | | — ch. xv. (* smrti Hy — v 
— — | —— 
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= 
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he disciple of Gautama is always well aw 
reflecting on the church,” gi 0-5 
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7 [sup]raudhu praujhati imi gotamasavaka 
yesa diva ya rati ca nica kayakata smati O 
(A5, 7) 
c Cf. Dhammapada, 299T (Pakinnakav., v. 10) :— 


Suppabuddham pabujjbanti sadá Gotamasivaka 
Yesam diva ca ratto ca niccam kayagata sati, 


Cf. Udiünavarza, ch. xv. (“ smrti "), 18 :— 


“ The disciple of Gautama is always well awake, day and 
night reflecting on what appertains to the body.” - 


8 supraudhu praujhati imi gotamasavaka 
yesa diva ya rati ca ahinsai rato mano O 
(A*, 8). 
. Cf. Dhammapada, 300t (Pakinnakav., v. 11) :— 


Suppabuddham pabujjhanti sada Gotamasivaka 
Yesam diva ca ratto ca ahimsaya rato mano, 


Cf. Udàünavarza, ch. xv. (* smrti’’), 2] :— 
“ The disciple of Gautama is always well awake, day and 


night delighting in kindness of heart.’ 


9 supraudhu p[r]aujhati' imi gotamasavaka 
yesa diva ya rati ca bhamanai rato mano O 
(A*, 9) 


Cf. Dhammapada, 30 let (Pakinnakav., v. 12) :— 


Suppabuddham pabujjhanti sada Gotamasávaká 
- Yesam diva ca ratto ea bhávanáya rato mano. 





— y The Kharogthi Ms. rends praujati, which is evidently an error of the 
scribe, , 4 








C. 408.4) 
Cf. Udàüoavarza, ch. xv. (** &nrti "), 22 Mie 


T OE 1 
The disciple of Gautama is always well awake, day and 
might delighting in meditation.” 


= 


Notes.—The verses (4-9) correspond in wording and sequence 
to the six verses (7-12) in the ‘ Miscellaneous’ group 
of the Pali Dhammapada. The Udanavarga which pre- 
supposes an older Sanskrit recension, contains all these 
verses in its Smrti-group, the sequence being broken after 
the third verse, as well as after the fourth, by the inter- 
vention of some additional verses which seem to have 
been composed at some later date on similar lines. The 
total number of Udana verses cast into the same mould 
are 17. ‘There are three verses (9-11) in the same chapter 
of the Udānavarga, preceding the *Suprabuddha' series, 
which, though not regular counterparts, are analogous iu 
thought to the first three of our series, as will appear 
from Rockhill’s translation quoted below :— 


“They who day and night are reflecting on the Buddha, 
and who go to the Buddha for a refuge, these men have 
the profits of mankind." 


“They who day and night are reflecting on the law 
(dharma), and who go to the law for a refuge, these men 
have the profits of mankind.” 

“They who day and night are reflecting on the church 


(sangha), and who go to the church for a refuge, these 
men have the profits of mankind." 


The *Supraudhu' verses which are primarily intended 
to enlogise the disciples of Gotama, cannot be found in 
any other canonical text than the Dhammapada, a negative 
evidence, which has some bearing on the age of the 
Dhammapada. We have diseussed in our “ Asoka's 
Dhamma” (Zoe. eif.) how the eulogium of the Three 
Refuges came to occupy a prominent place in the Buddhist 
faith and how the older conception of the Three Refuges 
(Aisaranas) in the Dhammádasa (Digha, II. p. 93) changed 
into the later poetical ideas of the Three Jewels 


à — (firatanas) in the Ratanasutta (Suttanipāta and Khuddaka- 
l patha). We have further shown that this change of idea 
4 took place in no less than a century. The ruling 
⸗ ^ idea of the ‘Supraudhu’ verseg which seems to have been 
Tei . gasupergrowth of the “sarana or tiratana idea, must be, 
"T 1 relegated to a time when the sávakas became the mainstay | 
MT us of the Buddhist faith. And judging from the optimistic - 
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tone of the verses, it seems that these were the com positions 
of a time of active Buddhist propaganda when Buddha’s 
disciples deserved to be praised as ‘truly awakened’ only 
by carrying their master’s behest expressed iu the words 
* arabbhatha nikkhamatha yufijatha Buddhasfsane”! (start, 
come out and flock to Buddha’s standard) and “ Ko attho 
supitena vo^? (whats the use sleeping?). ‘the Pali 
Dhammapada contains the minimum rumber of * Supra- 
udhu” verses and the Udanavarga the maximum. Our text, 
the Prakrit Dhammapada, contains all the * Supraudhu ' 
verses of the Pali text, and as |7 verses (10-26) of Maga- 
vaga are missing from the Kharosthi Ms., it is difficult to 
say how many of them belonged to the * Supraudhu’ group. 
But we have other instances where the number of verses 
of a particular group, ¢«.g., the ‘Sahassa’ group, varies in 
different recensions, the minimum generally being in the Pali 
and the maximum in the Udanavarga,—the Prakrit and 
the older Sanskrit being 2nd and 3rd in order. It is, 
therefore, reasonable to think that of the verses missing 
in the Kharosthr Ms., some at least must have belonged 
to the *sSupraudhu' group,—in other words, that the 
Prakrit verses ontnumbered the Pali. One may look upon 
this multiplication of verses as a result of a most mecha- 
nical attempt to swell the number of verses without any 
new articulation. But to us it has a two-fold significa- 
tion :—J/irsf, that it brings out certain ideas which are 
implicit in the central theme, and secondly, that it sets 


forth a chronology of thought as well as of literature. 
" ` 


Verse 4.—Supraudhu= Pali, suppabuddhan, accusative 
adverb. The word is cognate adverbial object to the 
verb pranjhati, the idea being ‘they awake with a good 
awakening.’ The conjunct consonant pr is not to be found 
in Pali and Ardhamü:xadhi and seems to be a special feature 
of the dialect of our text as well as of the Shahbazearhi 
and Manschra recensions of Asoka’s Rock Ediets. In 
Pali » combines with a preceding labial 4 in such excep- 
tional cases as Brahina, Brühmane, Brahmadattd, and with 
dentals £ and id in nm fw words like yatra, latra, bhadra 
and fadrija. The Prakrit has kept to the Sanskrit sO 
far as pr is concerned. ‘The omission of 46 between 
a and zx can be explained by an intermediate change 
of the labial 4 into the semivowel », which latter merged 

9 = 


t See references under * Apramadnavaga,’ v. 15, 
* Suttanipaita, v. 331, | 


= 





(110 ) 


into », the two sounds v» and » being -very much 
similar. ‘The simplification of d/h into då is one of 
the many instances which exemplify the — of 
the dialect of our text to do away with double con ants. 
The final »-zam (cf. prrejavw, v. 2). Praujha! i- Pal 
pabujj haut, Sx. praludhyante, ‘they awake.’ The 
Prakrit and Pali forms are in the Parasmaipada, while the 
Sanskrit is in the Atmanepada. For the omission of 2 
between a and », cf. svprandiu. The j^ seems to have 
been simplified from JJA which corresponds to Sk. dhy. 
The /; which is a plural termination corresponding to 
nii, is an instance of phonetic decay. Imi=Pali and 
Sk. ime. For the change of e into Prakrit / see etina (v 3). 
This reading 1s, according to M. Senart, much better than 
the Pali sadz. But we cannot agree with him as cm? is quite 
unintelligible here, the verse being detached from the 
context. We think that a general term like sadd is better. 
Gotamasavaka = Pali Golamasivaka, Sk. “sravakah. This 
is an instance of genitive compound. The 5 seems 
to stand midw ay between Sk. ér and Pāli». The final à of 
the plural is sLortened, as all long vowels are, in our 
text. Yesa= Pali yesam, Sk. yesam. <The Prakrit stands 
closer to Sanskrit so far as e s is con Ee. For the 
final a standing for Pali am, see yana wet 

Pali and Sanskrit divá. Ya=ea. Cf. ayara = 

Rati = Pali raté, Sk. rātri. The idioniatie for: 

to have been ratio. The form rafi (nom. sing | 
locative) is perhaps an instance of false analogi 
diva considered as nom. sing. Ca—We have an optional 
form ya above. Nica=Pali »/cca:h, Sk. nitya. For 
tya>ecca>ca of. dhya>jjha>jha in praujhati above. 
Budhakata — Pali Buddhag gala, ‘turned towards the 
Buddha’, he Prakrit 4a is here equal to Pāli ga. The 
word is a pound. Smati—See verse 2. w 















s-—Dhamakata=Pali d/ammoagola, ‘turned 
towa the kimia? : 


rse 6. —Saghakata = Pali "ah pA Rats. : turned R f 
the i The gha corresponding to vga is perhaps 





an instance of phonetic decay. 


| Verse 7-—Ahinsai= Pali. ahimsaya, Sk. ache, 
The final ; replacing the yar is an Ls of phonetie 
decay. Rato= Pali rato, Sk. ratah, ighting in’? Maño 
— Pali mano, Sk. manas, ` 





T. rt. 
" 





CET. 9 
Verse 8. —Bhamanai = Pali /Zaeanaye, Sk. bhaivanay im, 


‘in. meditation’. For the change of v into m cf. Pah 
Wavan= Prakrit nama (B, 35). | 


27' savi saghara anica ti yada prafaya pasati 
— — 2— 

e  tada nivinati dukh (a?) [eso magu visodhia]? O* 

e (A?, 1) i 





Cf. Dhammapada, 277t (Maggav., 5), and 
Theragāthā, p. 69 :— 


Sabbe samkhara aniccá ‘ti yada pannáüva passati 
Atha nibbindati dukkhe, esa maggo visuddhiyā. 


Cf. Uddnavarga, war. (* The Way ”’), 5 :— 


* AU created things are impermanent/ ; when one has seen 
this through. knowledge, he is no Epod: afflicted by pain: 
this is ‘the way to perfect purity.” 







shara dukha ti yada pranae gradhati 

nati dukha eso magu visodhia O ? 
(A*, 2) 

Dhammapada, 275t (Maggav., 6) :— 


Sabbe samkhārā dukkha ti yada —— passati 







. Cf. Udaànavarza, xu. (** The Way , 


k | " *All created thin are grief’; when en this 

Ew through knowledge, he is no more afHicte pain : 

this in the way to gum uer purity." t ^ 
-A 

E —— >? — — — — — ——— 





th our verge 9, and Fr. A? commences 


are missing from the Kharosthi Ms. 
lipad by us, w 
M. — two pow, tates where he finds traces of the 


claus u vi[4odhía] which completes the verse. 
| —— by 






. Senart's Fragrient A* enis 
27, that is to say, verses 10- 
s Su 
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29 sarvi dhama anatma ti yada pasati cashuma 
tada nivinati dukha eso mago visodbia O g 





(A9, 
Cf. * Dham map., 279t (Maggav., 7) :— 
: . Low y 
Sabbe dhamma anatta ‘ti yada panhiya passatı g 
Atha mbbindati dukkhe, esa maggo visuddhiyā. 131 
t 
Cf. Udānav., xu. (^ The Way”), 7 :— | 
- 
‘All created things ave empty (qunyata)'; when one has e 
seen this through knowledge, he is no’ more afflicted by E d 
pain: this is the way to perfect purity." LU 


Notes.— Here is another group of verses, three in number, 
which inculcate the religious significance and necessity of- 
viewing ‘all created things’, in the light of the Buddhist 
doctrine of impermanence, suffering, and non-identity, as - 
constituting the path to Purity 7.e., Nirvana, These verses - 
cannot be traced in the older portions of the Nik&yas, 
though the views of life which they embody ean be ascribed 
to the Buddha himself. a ; 

It is evident from Buddha’s exhortation to-his son 
Rahula' that he wanted to impress upon his son and to 
others, who were in a similar stage of ignorance and 
inexperience, the necessity of constantly being mindful 
of the three supreme truths or facts of common experience 
viz., impermanence, suffering and unsubstantiality. Not 

i that he was indulging in a pessimistie vein, but that he was, 
viewing fact as fact, trying to incite and inspire the 
thoughtless and indolent to be active and energetic for the 

attai ont of- that tranquil and serene state of conscious- 

ness wh h is possible to attain through the effort of human 

will m 
















this very life. There can be no mistake about this 
e | motive of Buddha’s admonition, and he was 
consistent to the end, as may be judged - his 
last utterance: “Manila dani thikkhave antayamt vo: 
vayadhauma  saiwthara appamadena sampadetha”*® (Now I 
charge you, O bhikkhusę subiect to decay are created” 
things, be energetic in the performance of duties). A growing 


— —— ———— — — " 

















: The Mahaü-Rahulorade and the Cullu- Rahulovada suttas of the Mejihima 
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change in Buddha’s doctrine of Appama@da is perceptible in 
the later moralizing tendency and pensive mood of his dis- 
iples and followers, and it is no wonder that the death of 
greata man like him served to heighten the feeling of 
impermanence and excite a pessimistic mood, which held a 
permanent sway over the Buddhist mind till at last the 
^ spirit of the doctrine was lost sight of, and that which had 
been to Buddha a means to an end, turned out in the 
hands of his followers to be almost an end in itself. 
Thus Sakka, king of the gods, was made to sing perhaps 
long before the Dhammapada verses were composed :— 





* Aniecá vata sankhárà uppidavayadhammino, 
Uppajjitva nirujjhanti, tesar vipasame sukho 'ti."* 


The result was that the Buddhists of subsequent ages 
came to regard the truths as formulas for mystic repetition 
and as mantras for counting beads. 


Verse 27.—The second line may be restored, with the 
help of vv. 27-28 as follows :— tada . nivinati dukh(a eso 
mugo visodhia O). Savi= Pali sadje, Sk. sarve. The correct 
reading appears in v. 29. In other instances also we meet 
with rv instead of simply v. See, for instance, M. Senart’s 
fragments vr: [sa)rvake/e’a, and B xiv: sarvra. M. 

A Senart, however, has nothing to say regarding this 
- difference. If the reading savi be correct we have to 
regard it as an optional form of sarvi which makes a nearer 
approach to Sk. sarve, the final 7 affording another instance 
of the interchange of e and y. Saghara= Pali san kAara, 
Sk. samskaradh, created things. Here it may be supposed 
to stand for ‘organisms’ or ‘ bodies with their different 
organs of sense and of action.’ The substitution of the 
sonant-g/ for the surd 4/4 with the guttural nasal % is an 
instance of Compensation. Anica= Pāli aneeea, Sk. 
anityah, impermanent. Cf. nica, v. 4. Anicati =anica + 
ili, an instance of vowel sandhi. Yada=Pali and Sk. 
œ yada. Pratiaya=Pali pazsaya. Sk. prajfiays, with clear 
cognition. The optional forms are prañae (v. 38), prafiat 
(I. 4?, 9). «PaSati — Pali passati, Sk. pa&yatz. The makes 
the Prakrit form closer to Sanskrit. 'Tada- Pāli and Sk. 
fada, correlative of yada. vinati— Pali witdindah, Sk. 
nirvindaté or-fe. ‘The Sk. forms mean * gains,’ which is not 

. applicable to the gense he The Pali and Prakrit bear 














! Digha, IT, p. 157. 








familiar notion of the gra 
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resemblance to Sanskrit only in form, but in idea they 
seem to be connected with. Sk. n'rveda, Pah mniobeda, 
"sense of indifference in regard to pain, arising out of a 
true knowledge of the real character of existence." This 
meaning is suggested by Buddhaghosa, and is also borne 
out by the Tibetan version. M. Senart quates Childers 
who interprets it: ‘f only does he conceive disgust for 
[existence which is nothing but) pain." For the omission 
of r compare sari above; » for id is a phonetic decay. 
Dukh(a) stands fo: Pali dukkhke. The Prakrit seems to 
be an accusative singular corresponding to Pali dukt/ham, 
in which ease the verb »irina/i must mean * rightly under- 
stands’. As regards the Pali /»Z£Ae, we might take it as 
an ace. plural, though a locative singular construction 
would have been more idiomatic. 





Verse 28.— Dukhati —/»sX52--//4, another instance of 
vowel sandhi. Cf. anatma tí (v. 29). Pratiae= prañaya 
of v. 27, the final e standing for ya. Gradhati=Sk. 
granthat: (according to M. Senart), to be explained on the 
analogy of saikhara=saghara (v. 21). Gradhkati stands for 
Pali passali, sees. It may be necessary to inquire if the 
Prakrit word has anything to do with Pali gad/ate (Udàüna, 
p. 9), ‘dives into,’ ‘ penetrates.’ | GradAati — grantA ti 
according to M. Senart, means, as he understands, ‘ deduces, 
reasons, concludes. There is no such word as granthaté in 
Sanskrit, the proper form being gra/Ana/i, if we are to derive 
it from the root grat% ‘to link, to weave.’ M. Senart's 
suggestion is Ingenious enough, and would have commended 
itself to our ready acceptance if the form could be settled 
from the philological stand-poiut. The equation of gradati 
with granthaté would be quite on the lines of the change 
of savkhara into saghara (vv. 27, 28), t.e., the change of 
the first aspirate conjoined with the nasal of the group into 
the second aspirate. But the equation is not permissible in 


the present case by the meaning of the word. Gradhati is — 


apparently used in the same sense as pasar of the preceding 
verse. Accordingly, it must be equated with a Pali ora 
Sanskrit word of which the derivative meaning would be 
‘to see.” Such a Pali word we can think of is gadhati (Sk. 
gahate) ‘to dive, hence ‘to penetrate, to realise.’ Cf. the 
Pah Udāna, I, b 9: “ Fat'^a apo ca pathavi ^ tejo vayo-na 
gadAati." The difficulty ig to account for the gra in place of 
ga. This may be explained by a process of False Analogy with 


the Sanskrit form gr/ma/i from ,/grah, tto receive,’ the 


Aya-gra 
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and objects being presupposed. A phrase ** yaltha paa 
na qgàdhaté " occurs in a Jütaka verse (Fausboll, III. 
p. 505 f.); and gādhati is explamed in. the commentary as 
meaning “‘ gadham patittham na fabhatt" t.e., ** (where 
wisdom) gains no footing.” 

. Verse 29.— Sarvi- Pali seZ5^, Sk. sarve. The Prakrit 
form almost coincides with the Sanskrit, the 7 replacing 
the e, a feature which is very common in the Prakrit of 
our text.  Anatmati-— Pali anolldt: (anatta+rtt) Sk. 
auatmeté (anatma-- iti). This is another instance of vowel 
sandhi, similar to dukhati in wv. 28, and anicati in v. 27. 
The Prakrit form keeps closer to Sanskrit. Such instances 
as these may, we think, have been the results of the process 
of Sanskritization of an older Buddhist dialect. No Buddhist 
conception has been so much misunderstood by critics, 
both ancient and modern, as that of «va@/ma, which literally 
means *no-soul. The negative form of the word af»aà or 
afman does not imply the negation of all the idea of a 
percepient. It implies indeed the negation of the older 
Upanishadie theory of the sonl as an unchangeable substra- 
tum of all changes and mental functions as well as of the 
Naive animistie notion of an in-dwelling spirit capable of 
going ont and coming into the body at its sweet will, a 
notion which is prevalent among all ancient peoples. The 
Buddhist theory of ‘no-soul’ replaced these older ideas by a 
psychological theory of the mind asa stream of consciousness. 
The verse under notice does not seem so much concerned to 
bring out the philosophical idea of * no-soul * as to accentuate 
the necessity of renunciation, Cachuma- Pali ca/thuma, 
Sk. caksusman, * he who has eyes to see.’ In this instance 
the Prakrit keeps closer to Pali. For the change of ££A 
into ch, compare rachati for rakkhalr (I. A7, 14), and avechttt 
for avekkhali (1. a”, 16). We also meet with a reading 
cakhuma in the next verse. The change is from 4$ through 
assimilation into 444, which is first palatalised into ccf, 
and is then reduced to c^ for facility of pronunciation. 

Ma for Sx. vam is an instance which shows that the 
Prakrit like Pali has done away with the final consonant, 
so that the equation would be ma=ma, but since our 
Prakrit has no long vowel, the z is shortened into a, The 
interest of the reading pasate cachuma instead of prafiaya 
naéatt as in verse 27, and præñae gradAattr as in verse 28, lies 

- in the fact that it makes manifest the underlying metaphor 

: of wisdom regarded as an eye or mode of pereeption, the 

 prajfü being considered as the prajfa-casu. 
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( 116 ) 
magana athagio setho sacana cauri pada 
viraku setho dhamana pranabhutana cakhuma O 
(43, 4) 
Cf. Dhammap., 273+ (Maggav. v. 1.):— 


Maggān’ atthangiko settho saccãnam caturo padā, 
virdgo settho dhammianaim dipadánaf ca cakkhuma. 


Cf. Udinavarga, ch. xir. (“The Way’’), v, 4:— 


“Among truths the four truths (are the best); the 
eightfold way is the best of ways; the best of bipeds 


is he who sees; the greatest of virtues (dharma), 
passionlessness.”’ 


ea 80 
(a3, 5) 


Notes.— This verse, as will appear from the first quotation above, 


occurs at the beginning of the Pali Mageavagga. In our 
text it is placed after the “ anatma " verse, i.c., v. 29, while 
in the Udanavarga it precedes the “anica " verse, f.e., v. 27, 
and in the P&l it is placed before three verses preceding the 
“anica” verse ‘The verse under notice cannot be traced in 
any other extant canonical work, though the underlying 
idea is a familiar one. The praise of tne Path which is the 
theme of our verse serves to wind up the teaching of this 
chapter. 


Magana= Pali magganam, genitive of the Prakrit mago 
or magu. The genitive is in the sense of the locative ; of the 
Paths=among the Paths. The significance of the genitive 
plural of the word mago or magu is that it makes explicit the 
contrast of the Buddhist Path with those followed by others, 
a contrast which is tacitly implied in many genuine utter- 
ances of the Buddha. Compare, for instance, the expression 


* Bhayano ayam bhikkhave maggo ”—“ This, O bhikkhus, is 


the only Path" (JMaasatrpatthana-suttanta, Digha II). 
Athagio- Pali att4^angiko, Sk. «stacigikah, an instance of 
sandhi and compound (at/a-+«gie), meaning that which has 


asta through the intermediate Pāli attha. 


eight parts, ‘the eightfold? Atiais simplified from Sk. 
Ma tbe: i Ao cs Pali 





igiko, Sk. aügikah. Jt has already been . noted that ri 
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of Pāli and Sk. is dropped in our Prakrit in instances 
where it is conjoined with a surd of the same con- 
sonantal* group, and the surd itself changes into the 
corresponding sonant (e4., paga for Pali parka I. al, 
5; saghara for satukhara, v. 27; sagapa for samkappa I. 
A9?, 93. But here we have an instance where the nasal of 
the guttural group is coujoined with the sonant g. The 
nasal is dropped but the sonant remains unchanged. Cf. 
saugamu for savigamo (1. c», 6). The & is dropped between 
t and o here. For the omission of 7 between £ and e, cf. satie 
(v. 3), between f 4nd ; cf. salii (I. B, 32), between n and o 
cf. njuo (v. 1). But it is not dropped after «, as in akuyana 
(v. 1), savaka (vv. 4-9). Atthaigiko or ‘the eightfold’ is a 
Buddhist technical term denoting the Buddhist Path which 
leads to Nirradna conceived in its negative aspect as the com- 
plete cessation of suffering, a generic name for all painful 
experiences of mankind. The significance of the term 
‘Eightfold’ is that the Path is expounded as consisting of 
eight parts or categories, the right views, the right resolve, 
and so forth. This path is counted as one of the Four Truths, 
viz., the fourth, concerning the way. Setho= Pali setto, Sk. 
Sresthah. For the simplification of //a from Pali ttha, ef. 
alhagio above. Sacana = Pali sacc@nam, Sk. satya@nam, meni- 
tive plural. For ¢ see anica (v. 27). Cauri corresponds to 
the Vali reading caturo. It strictly equates with Pali caf/art, 
Sk. catvari. M. Senait rightly points out that cafit or 
catrüri is in -the Buddhist dialects readily used for 
the masculine. He further suggests that though cauri 
appears to be the direct reflex of cafrarz, it may better be 
connected with cafuro, the change of o. into ¢ being only 
mechanical. Indeed cauri is the result of a mixing up of 
the two forms—maseculine and neuter—caturo and cattare, 
catvüri. See M. Senart’s Notes (p. 12). Pada corresponds to 
the Pali reading pada. The corresponding form in Sanskrit 
would be padaué (neuter pl.). But the question is whether 
caturo pada@ cannot be regarded asthe Pāli counterpart of 
the Sanskrit ‘cafvarah padah,’ ‘four portions or divisions,’ 
taking padah in the sense of watrah. For the conception of 
the * four pādas’ cf. the Müncükya Upanishad: Se'yamdtina 
catuspal: prathamah padah, dvitiyoh  pádah, ete. The 
masculine form of the Pāli will be well accoanted for, if we 
trace it to the Upanishadie conception of ‘ four divisions.’ 
The Prakrit pada, considered without the neuter numeral 
cauri, leaves us in the dark as to the gender it denotes, for 
it may stand alike for pada and padāni. In the case of 
cauri we have presupposed with M. Senart the intervention 
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of an intermediate form caturo. A similar confusion of two 
forms—masculine and neuter, pada, pl. (Pali), padah (Sk.), 
and padāni (Pali and Sk.)—ean be said to hold' good in the 
case of the Prakrit pada, which appears to have retained a 
masculine form in an undetectable way. It seems that 
the history of padu was forgotten in Pali and the word came 
to be confounded with pada. A gelaring instance of such 
confusion is furnished by the Buddhist expression caf/ürc 
dhimmapadant (in the sense of dAammopada), explained 
also as the four divisions of the Norm, that is to say, 
explained in the light of the old Upanishadie classification 
of ‘four pidas, though in the garb of pada. As a matter 
of fact, there is no difference in sense between pada (mase.) 
and pada (neut.), thouxh there is much in respect of grammar. 
Saccanam caturo pada is another way of saying cattart 
ariyasaccaui, the familiar expression for the Four Noble 
Trotbs. Viraku= Pali rirago, Sk. viragah, ‘ dispassionate- 
ness. For the change of the sonant g into the cor- 
responding surd £, generally after a, ef.  Bwdhaktata for 
Buddhagataà (v. 4.), and for the final » for o, cf. 
mage (v. |). Pranabhutana would equate with Pali 
panabhilanam, an instance of samasa. The meaning is— of 
living beings. The Pali reading is dipadanain (‘of the 
bipeds ’), a narrower comparison which is implied also in the 
Udanavarga. The form panabAiifa equated with pranabhuta 
actually occurs in Pali. Cf. the expression: “ye keci 
panabhuÜ. atthi” (Suttanipaita, v. 146). The Prakrt 
pranabiutava@nd the Pali panabAutanarn seem to have been 
the result of a confusion of Sanskrit Arta with Ata. 


C Pali 4hato equating with Sk. Aria in the 
expression *'*ZPafo nesat bharisstimi" (Dīgha III. p. d 2) 
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many Prakrit words of this text. throuzh some intermediate 
Pali forms. Ex 


Ga 30 —M. Senart takes.g« to stand for gadha (gàat^a), 
thereby interpreting it to imply that the group or chapter 
contains 30 stanzas. But unfortunately he has not made 
use of this numbering to systematise the verses according 
to chapters as has been attempted in the present edition. 
This has been the cause of a very serious drawback in his 
otherwise valuable work, and we shall see more of it when 
we deal with the next group of verses. 


[2. Apramadavarza |! 


The group of verses under this head, all deal with ‘apra- 
mada’, and this is the justification of the title we have chosen 
for it. Tha group consists of 25 stanzas, as may be judged 
from the number mentioned in the colophon “ga 25” (I. a*t, 8). 
In the Pali recension the * Appamada’ group has 12 verses, 
and forms the second chapter of the book. The Udanavarga 
verses grouped under * Apramáüda ' (wrongly rendered ** Purity” 
by Rockhill) number 35 and form the 4th ehapter. These 
three recensions of the Dhammapada have many * Appamáda ' 
verses in common. The title in the Chinese Fa-Kheu-pi-u (see 
sec. X., Beal's translation) is the same as in Pali, but the chapter 
has hardly any verse in eommon with the latter. The Pali 
‘Appamada’ verses can not be traced in any other canonical text, 
but there are some in the Prakrit text and the Udainavarga which 
ean be traced. It will be noticed how M. Senart has laboured 
under a disadvantage in trying to number serially whole verses 
on a leaf, regardless of their central theme and of the number 
indicated in the colophon marking the close of a ehapter.* 


1 utithe' na pramajea dhamu sucarita cari 
dhamacari suhu seati asmi loki parasa yi O 
(A?, 6) 


Cf. Dhammap., 168t (Lokavagza, v. 2) :— 


Uttitthe nappamajjeyya dhammam sucaritam care 
Dhammacári sukham seti asmirm loke paramhi ca. 





* x The reading in M. Sennrt's edition is utitha, but he says that the omission 
of the final e may be due to the negligence of the scribe and not to any 


dialectic peculiarity. 
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Notes.—This verse which marks the beginning, according to 
our arrangement, of the second chapter of the Prakrit text 
seems rightly included in the ‘Apramada’evroup ; the 
occurrence of it in the * Loka’ group of the Pali text 
is hardly justifiable, as its relevancy to the general 
reflections on the world is very slight. The Pal arrange- 
ment of verses, as noticed before, is generally loose, the, 
compiler having in many cases made an injudicious 
selection of verses for a group, for he seems to have been 
careless of the distinctive tone of a parieular verse justifying 
its inclusion in a particular group. For instance, in the 

' present verse, though a greater stress is laid on Appamada 

than on ofa, the verse seems to have been included in 
the * Loka’ group simply because it happens to contain a 
word about Loke. The compiler might as well have put it 
in the * Appamáüda ' group, but so far as the device is 
mechanical, he is copsistent. On the other hand, though 
the Prakrit text has quite consistently grouped together all 
the verses of which the main theme is aprawada, it has a 
serious drawback in that it does not put in the beginning, 
as has been done in the Pali text and the Udàanavarga, the 
most important verse e.g., “‘apramadu amatapada" ete. 
(v.6 infra), which brings out the essence of the teaching 
of the * Apramada ' discourse as a whole. 


Utithe— Pali »sf/fthe, Sk. w!fisthet (Optative), ‘one 
should rise up.” The word reminds one of the exhortation 
in the Pali  &ffAanasutta :— * Utthakatha  stsidatha ko 
at(ho supitena v>?  (Snttanipata, Bk. II. No. 10!). 
Na pramajea- Pali / »appamajjeyya, * one should not 
relax,’ an  optative form keeping close to the Pali. 
Pramajea, as opposed to ufithe, implies primarily an idea 
of sleep or dozing or a morbid state of body and mind as 
experienced by a person dead drunk, and secondarily, as 
here, that of a stale of inactivity, indolence, theughtless- 
ness, moral cowardice or a want of will, energy and reh- 
gious enthusiasm to strive for the best within human reach. 


h E | Cf. (i) Therag., v. 411 :— 
a "UE Mes penzttabendhy kifer eva jinkta mapouras,” 
e- má tam alasam pamattaba | nüt ejā; 
je t (ii) Kathopanishad, T. 3.14 :— - j : 
* u Uttisthata jägrata prápva vgrán nibodhata || BI. 
$^ sesion dhara nisita duratyayá durgam pathastat kavayo 
" vadanti |.” 
l ] L 


idw," des ittiriya Aranyaka, 1. 27. 2 — oU Vt. 
* (iii) By tke se evitis agnim — ovum Bhüratib." | P 
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Dhamu sucarita cari, which corresponds to the Pāli 
dhammarn sucaritam care, reminds us at once of the Taitti- 
tiya command ‘d/armam cara’ (£.e., ‘fulfil the law'—moral 
but not discordant with the cosmic). This expression, 
when coupled with wa pramajea, reminds us of another 
Taittwiya command ‘d/sarmau na pramaditacyanr, RF 

E fone should not swerve from the principle’ (see Taittiriya 
Up., Iz 1s 1). In sweecarif/a ears we have another instance 
of a Buddhist expression where a past participle secarita is 
used as a cognate ndverb (ef. supraudhu  praujhati, Magava., 
v. ^ff). For dhamacari compare a variant dhamayart 
in l. c°, 30—another evidence of the irterchange of e 
and y. As to Seati M. Senart thinks that it rests ** not 
on the usual form &e/;, but on the form sayat:, aya being 
written e ". But it would have been, perhaps, more 
correct to say that it is a compromise between eft 
and éayafi, evincine a tendency to ineline to the latter 
form. That the normal u:e is 4e/f is clear from I. ct’, 30. 
The word is significant as showing how the 
Buddhist verse dwells upon the idea of sleeping; here it 
means the enjoyment of a blissful rest, v.¢., Nirvana. 
Asmi = Pāli asmivn, Sk. asmin. In the Prakrit of our text 
sm, unlike the Pāli, is nowhere changed into mt. Parasa= 
Pali parassa, a form with a genitive termination but used 
in a locative sense (cf. sagarandasa for sam*karakitasmeum, 
I. of, 3). Yi=Pali ev, the usual form being ya (see 
Magavs. vv. 4 f.). Tne ¢ of yi is, perhaps, due to a 
desire to maintain a rhythm with the ¢ of the previous 
word «sni. 
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2  uthanena apramadena sanamena damena ca ~ 
divu karoti medhavi ya jara nabhimardati O 
(AS, 7) 


Cf. Dhammap., v. 25 t (Appamaàdav. v. 5):— 


Utithünena appumádena safifiumena damena ca | 
Dipam kayiratha medhàávi yam ogbo nabhikirati. 


i c — Gf -Udanav., th. rv. (** Purity”), v. 5:— 


— — 


- g~ - - - PL 
“The wise man throngh earnestness, virtue, and purity 
aet WÀ i > = ~ : - À = 
— — smakes himself an island which no flood can submerge. ! 
! A l y 16 " "^ ~~ " we 
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Notes.—'lhe Prakrit verse exactly corresponds to the Pāli, 
so far as its first line is concerned. In the second line we 
have, in Zzrof/, a present singular form in^ place of the 
Pali optative plural fayirafia, and in medsaré a nom. 
sing. form in place of the Pai plural »wedAavz. The 
Udánavarga reading, so far as it may be jutleed from 
Roekhill's translation, is simila» to the Prakrit. "Phe verse- 
end with the reading jara nabhimardati, of which the 
Pali would be jura ndbhiwaddati, “decay does not crush’, 
is peculiar to our text, while the Dhammapada and the 
^danavarga agree in having a different reading. As 
itis, the Pali expression ugho wibhikirali appears more 
appropriate than the Prakrit jara vwebhimardati in a simile 
where the imagery of an island is present. But virtually 
there is no difference, for it is really a jara-ogAa, ‘the flood 
of decay’, that is meant here, as is evident from the 
testimony of Therag., v. 412 :— 


“ Sayathapi mahásamuddavego evath játijarátivattate tam, 
So karohi sudipam attano tvarh, na hi tápam tava 
vijjateva annam.'" 


ty The sense of opha in the Pāli reading is too indefinite, 
a - the Prakrit makes it explicit Ly jara, and abhimardale 
is as aptly used with jara as abhikirati is with ogho. 
M. Senart’s suggestions (I. 1°, 7) seem rather laboured 
and far-fetched. | x 
` 


3 uthanamato smatimato suyikamasa nisamacarino 
sanatasa hi dhamajivino apramatasa yasidha 





vadhati © 
(A, 8) - 
3 1 l 
- Cf. Dhammap., v. 24 T (Appamadavy., v. 4) :— 
y s Utthanavato satimato sucikammassa nisammakarino 
pat | Sannatassa ca dhammnajivino appamattassa yaso 'bhivad- 
c 241, dhati. 
* | Cf. Udànav., ch. tv. (** Purity ”), v. 6 :— : P 
* "Tis the earnest that become far-famed by their diligence, 
$a | reflection, the purity of their lives, their judgmert, their 
pus erfect observance (of the commandments), by their whole - 






life which is according to the law.” D 
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N otes.— This verse is in tone the same as vv. 1-2, and corresponds 


4 


in form to the Pali except for hi in place of ca after 
saTirlasa «mud yasidha vadhati in place of yaso’bsr. 
There is nothing more to notice than the change of e into y 
in suyikamasa, the change of (into cin niSamacarino, and 
a vowel sandhi in yaSidha (yusa+idha). The expression 
niSamacarino might also-be equated with Pali »/sammacarzno 
which is a synonym, in a narrower sense, of dhawmacartno, 


uthanaalasa' anuthahato voi bali alasieuvito 
sansanasagapamanosmatima? pranai maga alasu 
na vinati O 
(A,* 9) 


Cf. Dhammap., v. 280 t (Maggav., v. 5) :— 


Utthánakálamhi anutthahino yuva bali dlasiyam  upeto 


Sathsannasanhkappaman® kusito panhiaya maggam :zlaso 
na vindati. 


Cf. Udaànav., ch. xxxti. (** The Mind"), v. 3? :— 


‘He who remains seated when it is time to mse, who, 
though strong and young, sits slothfully at home, who is 
always careless in his thoughts, will not find the road ta 


wisdom.” 


Notes.— This verse which sets forth the evil effect of indolence 


I — — — 
a TheeMs. reads wthane alas. 


and thoughtlessness, exactly corresponds in form as well as 
in tone to the Pali except for the word smatima in place 
of Ausifo, ‘indolent.’ M.Senart rightly points out that 
the expression smalima is inexplicable, unless it be supposed 
that it is asmatima, the initial vowel being clided through 
a sandhi with the previous word. lIn this verse, as in many 
others, one cannot fail to notice the Buddhist method of 
defining a term by juxtaposing a host of synonyms differ- 
ing from each other in slight shades of meaning, the total 
effect being the intensification of the main idea. Uthana- 
alasa anuthahato= Pah utthanakalamhe anutthakauo, “he 
who remains seated when itis time to rise" (Uda@navarga), a 
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The alteration hus been made above 


ecord M. Semart's suggestion, 1 
3 eno ta Jal h ding word because of sandhi. 


* Smatima is joined to the prece 
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negative expression followed by T positive synonym in the 
second foot. We fully agree with M. ‘Senart that in 
uthanaalasa we have another form with a eenitive termina- -— 


tion for the locative (cf. parasa in v. l.). Yoi stands, 
according to M. Senart, for yo ayain. He thinks that “this 
reading is assnredly prefer able to z»ra." But both the 
Dhammapada and the Udànavarza we have werd, and Wee : 
need not necessarily suppose that ` qoi = yo ity am, sinee yor | 
may alike be equated with yard, ¢ being a change from va, 
perhaps throngh an intei mediate yi, "ansanasa apamano 
= Pali sarnsannasarekappamano, ‘having an irresolute mind,’ 

e ‘ina state of indecision.’ In a few instances the nasal a4. 
is retained before s as in a/iisar (=ahimesaya), Magavaga, 

. 8, and ffhensiti (=+hetsyatt), Javavaga, v. 5. As for the 

— of ùk into e — sce notes on 
athagio in Magavaga., v. 50, and saghara, op. cit., v. 27. 


5 na tavata dhamadharo yavata baho bhasati 
yo tu apa bi sutvana dhamu kacna phasai O a 
sa ho dhamadharo bhoti yo dhamu na pramajati O 


(A3, 10, 11) 


Cf. Dhammap., v. 259 t (Dham thav., v. 4) :— 
ub ^a 


» 





^i Na tāvatā dhammadharo vāvatā bahu bhasati 
Yo ca appath pi sutvinaydhammam kayena passati 
Sa ve dbammadharo ee iss dhamma na-ppamajjati. 












ter (Notes. —The expressions of the Prakrit verse are similar to 
—— those of its Pāli counterpart except for tu in place | 
—.* of ca and ho( —44») in place of ve. ‘The verse under- | = 
|J — values ‘much learning’ without any original vision or - 
ic tms perception of truth. In the Paii Dhammapada we have two " 
TÉ RES other verses, vv. 158-19, where this Buddhist view of learn- -⸗ — 
= jing is ineuleated more emphatically and with a direct 2s d 

» — reference to the established method of Vedic study : 7 
~n ** Bahumpi ce sahilam Lhasamine” ete. A man who can rec 





i — ey hymns (semhita) but does not act according t 0 th = 
pic uin fun absol. laid down therein, is compared to a cow 
ml | deos —— the cattle oF — — — d $ D 4 











conception have been the bane of all Sanskritic studies. The 
Buddhist judgments on two contrasted twpes are well 
worth consideration : (1) a Lsammadhara without an ori- 
vinal vision, and (2) a Kāyasakkhi who has a direct per- 
ception of truth. Dhamadharo- Pāli dhammadharo, u 
custodian of the Buddhist faith. In a passage of the 
Mahaparinibbanasuttanta a J/ammadhare, i.e., a custodian 
or rehearser ot the Nutta Pitaka in later nomenclature, has 


been distinguished from a /'znayadara or a matikad hara, 
the terms being replaced in later. phraseology by Vinaya 
Pitaka and Abhidhamma Pitaka. Dhamu kaena phasai 
would strictly equate with a Pali yam kayena phussati, 
‘touches the law with his mind.’ Nevertheless the Prakrit 
reading phasai is as good as the Pali pissaft, ‘sees.’ Here 
we have a description of a £1yase^&5; (see Atyuttara, 
I. p. 118, Majjhima, I. p. 478). 


apramada amatapada pramadu mucuno pada 
apramata na miyati ye pramata yadha mutu O' 
(A*, 12) 
Cf. Dhammap., v. 217 (Appamadav., v. ] 


— lausboll's Játaka, v. p. 99 — Dipavarhsa 
p. 46 :— 


Appamádo amatapadam pamádo maccuno padati 
Appamattà na miyanti ye pamatta yatha mata. 


Cf. Udanav., ch. tv. (** Purity "), v. | :— 


“The pure man knows not death; he who is impure dwells 
with death; he who is pure will not die; he who is 
impure dies repeatedly.” 

eta viSesadha fatva apramadasa panito 
apramadi pramodia ariana goyari rato O 
(A?, 13) 


Cf. Dhammap., v. 22 t (Appamádav., v. 2) :— 


Etam visesato fiatva appamadidamhi pandito 
» Appnmüde pamodanti ariyanath gocare rata, 





LA The circle is supplied by us. 
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Cf. Udānav. ch. tv. ( Parity ’’), v. 2:— 


“The wise who knows this difference delight in modesty s 
and purity ; their pleasure is that of the elect.” 


Notes.—The teaching of the whole chapter is put in a 
nut-shell in verse G and, as à matter of fact, this verse is « 
put at the head of the chapter in other recensions than the 
Prakrit. The moral inculeated reminds one of Shakespeare's 
famous pronouncement that *eowards die many times 
before their death’, while ‘the valiant die but once. ' 


Verse 6,— Yadha mutu (singular) would strictly equate 
with a Pali yatha mato, Sk. yatha my/ah, * like one dead.’ 
The Prakrit reading seems more emphatic than the Pah. 


Verse 7.—Visesadha improves the Pali reading ressalto, 
E meaning ‘ particularly ` (ef. risesena of the commentary). 
M. Senart takes risrsadia as ‘formel by the suffix d/da, 
which may in this case very well supply the suffix fa/ of the 
Pali’. To us, however, it seems that — v/SesadAa — Pali 
=  ptsesaltam, Sk. cisesa regn, ‘difference.’ _Apramadasa= 
| Pali zppamademhi. Were is another form with a genitive 
: termination for the locative singular, ef. parasa, Magav., 
ORD SS are | : 
A 8 pramada anuyujati bala drumedhino jana | X 
wee, apramada tu medhavi dhana Sethi va rachati © , 
t A WAS, 14) í * 
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(C^ 191 
Notes.—There is nothing more in this verse to explain than the 
simile dhana Sethi va rachati, which, according to M. 
Senart, Should be equated with a Pali dhanam setthi va 
rakkhats (i.e. like a banker watching his treasures). To 
M. Senart the reading etä; appears to be decidedly better 
than ‘the Pali settan, whieh gives only “a vague and 
. colourless epithet.” While we cannot dispute his inter- 
pretation of 4ef4; as a banker, “ the head of a caravan " 
(Udiànavarza), it seems that the expression dtanam settham 
vra is not at all colourless as he thinks, the idea being ‘asa 
man keeps watch over a precious possession’ ¢g., over the 
seven jewels, as the commentary suggests, or over a 
* Kohinoor,’ for instance. 


9  apramatu pramatesu sutesu bahojagaru 
avalasa va bhadrasu hitva vati sumedhasu O' 
(A?, 15) 


Cf. Dhbammap.. v. 29 t (Appamádav., v. 9) — 


Appanritto pamattesu suttesu bahnjágaro 
Abalassam va sighasso hitvà yati sumedhaso. 


Notes.—'lhi« verse closely resembles in form its Pali parallel 
except for the reading bhadrasu  (—4Aadrasso) in 
place of sivhasso. The expression /4/ad/raéu is less satis- 
factory as an antithesis of avalasa (=ae/a/assam) than 
stghasso. The term ZAmra&w denotes a well-trained horse, 
ef. asso bhadro kasamiva, Dhammapada, v. 143. The 
simile in the second line is that of a race in which a fast 
horse leaves behind a weak one. ‘The teaching of the 
present verse is somewhat different from the moral of the 
story of the Hare and the Tortoise, in -Esop’s Fables, 
which is that the slow but steady win the race. Avalas 
= Pali «Zo/assa mn, a vowel sandhi (aru/a+asa). M. Senart 
singles this out as the only instance where » has been 
substituted for 4. BhadrasSu- Pāli ¢hadrasso, a sandhi 
(hadra -+ aku). Sumedhasu= Pali sumedhaso, a compound 
meaning ‘having a „good brain-power.’ which is a 
synonym of medAari in the preceding verse. 
- 
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^, 10 pramada apramadena yada nudati panitu 
pranaprasada aruyu asoka soino jana , 
pravatatho va bhumatha dhiru bala avechiti O' 
|. (A5, 16) 


Cf. Dhammap., v. 28 t (Appamaàdav., v. 5) 7 
= Vinaya I, p. 5= Milinda, p. 287 :— 


Pamidam appamadena yada nudati pandito 
Paññāpāsādmam adruyba asoko sokinim pajat : 
Pabbatattho va bhummatthe dhiro bale avekkhatai. 


Cf. \([danav., ch. 1v. (* Purity ^), v4 :— 


“When the wise men through earnestness have overcome 
heedlessness, then, steadfast through wisdom, they ascend 
to above the abode of the rods, and, free from. sorrow and 
pain, they look down as from the summit of a mountain 
at the fools on the face of the earth." 

> Notes.—The teaching of this is in spirit the same as that of the 

previous verse with this difference that the similes are 
changed. The first simile ts that of a roy al personage 
looking down from the balcony of a palace at the multitude, 

i | who walk along the street. Aruyuc- Pali ara yÁa. For the 
reading, see M. Senart's Notes. We might just notice that 
the « of yn (= kya) is due, perhaps, to the loss of the aspirate 
resulting partly from the interchanged positions of / and 

— y in Pali. Since the Prakrit form appears to be possible 

ss? more from y4 than from Ay, it is necessary to point out | 

that it presupposes a Pah original. Bhumatha and bala 
have singular accusative endings. | 









apra[ madena makabha* devana samidh(i) gat ja 

| apramada prasajhati pramadu garahitu sada OF | 
(A, 17 and A®, 1 completing "° 

. together the entire verse) — 

y Cf. Dhammap., v. 30t (Appamádav., v. 10) :— EC. 
Appamàdena Maghavà devanaim setthatarh gato | 

| | Appamadat pasarüsanti pAmádo garahito sada. - 
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Notes.—In M. Senart's adjustment of the plates of the Kha- 
rosthi Mgs., line A?, 1, with the reading **. . nadenamatabha 
devanasamtidA(*) gat., appears as a remnant of a verse of 
which he was able to trace no parallel. ‘The discovery 
of the connexion of A?, 1 with A?, 17 is a momentous 
event in the compilation of the present edition. We need 

; not point out at length the errors to whieh the French 
scholar was led on account of this oversight on his part. 
Makabha = Pali Vagžavā. The aspiration of 4compensates 
for the change of 25^ into £ through an intermediate g. 
Samidhi- Pali samidhun, which may be substituted as 
a synonym for the Pali sett#atam, cf. samifdhim att no, 
Dhp. v. 84. Prasajyhati= Pali pasamsanti, Sk. prasam- 
santi. M. Senart assures us of the correctness of his read- 
ing. But we should have expected a reading like prasanesatz, 
remembering that in our text the a is changed into 75 
before s. 


12 (hi)'na dhama na sev(e)a pramadena na savasi 
michadithi na roy(e)'a na sia lokavadhano O*. 
(A?, 2) 
Cf. Dhammap., v. 167 t (Lokav., v. 1) :— | 


A 


Hinam dhammam na seveyya pamādena na samvase 
Micchadittht na seveyya na siya lokavaddhano. 


Notes.—In this verse, which is exactly similar in. expression 
to its Pali counterpart except for royea (=roceyya) in 
place of seveyya, we have an exhortation not to have 
anything to do with sensuality, thoughtlessness, wrong 
views and popularity. 


13 yo tu puvi pramajati pacha su na pramajati 
so ita loku ohaseti abha muto va suriu O 
| (A*, 3) 


Cf. Dhammap., v. 172 t (Lokav., v. 6) 
= Majjhima, II. p. 105-—'Therag., v. 871:— 


Yo ca pubbe pamajjitvà paechá so na-ppamajjati 
x So'mamn lokati pabháseti abbha mutto va candima, 


1, 2, 5, * Supplied by us, some in accordance with M. Senart's sugyrestions. 
17 | 














a 





C~ 180. ) 
Cf. Udaànav , ch.. xvi. ( Miscellaneous"), v. 5 :— 


“He who formerly was heedless and who afterwards has 
become careful, like the moon free from clouds, he brightens 
up the whole world." 


Notes.— In this verse we can perceive a change of tone, as wee 
have in it a messave of hope for those who have so far 
been thoughtless, like an Angulimüla, and cannot aspire 
to live a better life on account of their sinful disposition. 
The teaching of the simile in the second line is that 
sin is but a passing shadow of the mind which darkens 
man's spiritual prospects. Pramajati= Pali pamajjate. A 
right reading would, according to M, Senart, have been 
pramajett or pramajili=pramajitva. As forrtfa=etam, see 
M. Senart's Notes. Suriu=Pali szrzyo, an instance of 
Epeuthesis (rin=ryah). It seems that in the language «f 
our text an aspirate after y is vocalized and changed into 
ns ef. arayn (v. 10). The Prakrit reading is a stronger 
expression than the Pah candima. 


14 ' arahadha nikhamadha yujatha budhasasane 
dhunatha macuno sena nalagara ba kunaru © 
(A?, +) 
Cf. Theragatha t, vv. 256, 1147 
=Samyutta, I. pp. 156-7:— 


Avabbhatha nikkhamatha yunjatha buddhasásane 
Dhunátha maccuno senam nalágáram va kunjaro. 


Cf. Divyfivadana, pp. 68, 138 :— 


Avabhadhyath niskramata yujyadhvarh — buddhaSásane 
Dhunita mrtyunah sainyarm nadágáram iva kufjarah. 


Cf. Udànavarzga, ch. rv. (“Purity”), v. 34 :— 


€ “Arise, commence a new life, turn towards the doctrine of 
te: the Buddha; trample down the hosts of the lord of deat 
| as an elephant does a house of mud." | | 





EN. ! This verse together with verses 15 and 16 is to be considered as a 
| | blended whole. In the Theragathé, the Samyntta and the DivyüvaMüna, the 
| counterpart of the Prakrit vorse L5.is wed. pen amen of vv. 14 nnd 16 only 
TIT are found grouped together, while in the Dighanikaya vv. 15 and 16 constitute 
—  & whole, v. 14 being absent. 3r cy 
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Notes.—Now comes the awe-inspiring command or the charge, 


15 


as if in a lion’s roar, from a great conquerer like 
Buddha *the Sakyan hero. The command and its tone 
are indeed worthy of such a master who achieved self- 
conquest through a valorous will not to cease to strive, 
whether ‘the sky be rent asunder or the earth leave 
her fixed station’ (nathain phaleyya, pathaviin caleyya). 
It wil be noticed that the Udānavarga verse has a 
different simile, and the expression is weaker than the 
Prakrit or its Pali counterpart. Dhunatha= Pali d/unatha 
=<ilhuntta (Divyfivadina), “trample down." "The ex- 
pression is metaphorical, implying the idea of distend- 
ing cotton. Macuno sena = Pāli maccuno senamm=—*‘the 
hosts of the lord of death" (Ud&navarga). Here, death is 
but another epithet of tke tempter Mara, whose fighting 
units are mentioned in the FPadsauasutta (Suttanipaita, 
No. 28), vv. 436-39. 


apramata smatimata susila bhotu bhichavi 
susamahitasagapa sacita anurachadha O 


j (A?, 5) 
Cf. Digha, II. p. 130! :— 


Appamattà satimanto susilà hotha bhikkhavo 
Susamiahitsankappa sacittam anurakkhatha, 


Cf. Udanav., ch. rv. (“Purity”), v. 33 — 


“The Bhixu who is truly moral and who delights in 
earnestness brings thus all his thoughts well under con- 
trol, and his mind is in safety." 


Notes.—This verse sets forth the first requisites of self- 


conquest which are that the Bhikkhus intent on defeating 
the hosts of Mara must be of an undaunted spirit and svell- 
behaved, having a well concentrated will and a well controll- 
ed mind. Bhotu= Pāli Jotu, Sk. é4aratu, a singular verb 
used with a plural nominative. 


— — — — — — —————3 


P. M. Senart cites a8 a parallel the Dhammapada verse 327. 


> 





( 
A16 yo imasa' dhamavinau apramatu vihasiti 
^» prahai jatisansara dukhusata® karisa(t)i, O? 
(a*,0) ^ 


— 
“ 
t2 

— 


Cf. Digha, II. p. 12i =Sathyutta I. p. 157 


—'lherasz., v. 257 :— 


Yo imasmim dhammavinaye appamatto vihessati 
Pahiya jiti-sarhsirarh dukkhass’ antam karissati. 


Cf. Divyávadüna, p. 68 :— 


: f Yo hyasmin dharmavinaye apramattag carisyati 
Prahaya jatisamsiram duhkhasyántam karisyati, 


EC I Cf. Udianav., ch. 1v. (“Purity”), v. 35 :— 


Md 


+. 


“Whoever has lived according to this law of discipline, in 


gentleness and purity, will, having cast off transmigration, 
put an end to his misery.” ; 


| - 


Nr Ww 
Notes.—Now comes the persuasion as an argument in support 
of the heroic command in the preceding two verses. 
For comments on this verse the reader is referred to M. 
Senart's Notes. We have just to add that imasa (= Pali 
imas tM) is another instance where a genitive termination 

has been used for the locative. 


ta yu vadami bhadranu yavatetha samakata 
apramadarata bhodha sadhami supravediti O _ E 
rts e | (AT, 7) TT 







is o! —The Pali counterpart of this verse cannot be traced. 


-. It is the result of a new combination of three set express- - 
— ions, which are :— "T 
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— (1) Tam vo vadāmi bhaddam vo yavantettha samāgatā — 
— (Dhp. v. 357; Jat. III, p. 587. 1. 21)—for the — 
eatin =let live 5: —— | Rios a. OD 
p Ts 8 appamadarata hotha (Dhp. v. —— ot ; . 
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. saddhimme  suppavedife  (Itivuttaka, p. 7 | or id 
the 4th foot. . Ar >r A r s SA ED E 
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. Sonart’s reading sa is connected with dhama. — < < 
— The correct reading, according to M. Senar "would be « ikhasata, 0 
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For the explanation of the Prakrit forms, the reader is —_ 
referred to M. * enart’s Notes, 


18 pramada parivajetva! apramadarata sada 
bhavetha kusala dhama yokachemasa prataa. 


Notes —The Pali counterpart of this verse cannot be traced. 
The Suttanipata verse 425 contains the expression yoga- 
kkhemassa pattrya which corresponds to the Prakrit verse- 
end. As a matter of fact, a Jataka verse (Fausboll, J. 
pp. 275, 275) supplies us with an almost exact Pali parallel 
to the 2nd line by the readine— Bhareti kusalam dhaummam 
yogakkhemassa pattiya, Prataa= Pali pa/(zya. The Prakrit 
form rests on a Sanskrit rather than a Pāli word. 


-——— 


19 ...prata suhino* apramadaviha. . 


(A*, 1) 
Cf.- Udanav., eb. vr. (** Morality”), v. 20 :— 


“This is the road that leads to happiness ; he who has 
entered on this road of perfect purity? will by keeping to 
it cast off the bonds of Māra.” 


Notes.—' The Pali parallel of the above verse cannot be traced. 
: Rockhill’s translation of the Tibetan version of the 
Udānavarga verse, cited above, is also so tentative tkat it 
is difficult to establish a complete identification. ‘There is, 
moreover, no certainty that the second line of the Prakrit is 
identical with that of the V'dünavarga verse. It is un- 
mistakably true that the verse under notice is modelled 
on a gatha of which the counterpart is supplied by 
the Dhammapada, v. 57 and the Udānavarga, v. 19, - 
eh. vr, which are quoted Lelow :— 


» 


-> P 
`. Tesa sampaunasilauarn appamadarviburraaqa 
Sanmadatnacimutianuam Mare magga na vindatr. 


— — 





! The Ms, reads porivojeti: the alteration has been made according to 
AP. Senar®’s suggestion. 
| ? M. Senart rends prata nnd sino as ene word. We, however, think 
it better iQ separate them in the light of our restoration. 
z T s rendering of epramada. ym 
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“They therefore who leave in thoughtfulness, who are 
perfectly puritied by their moral conduct and who are 
emancipated by the perfectness of their knowledge, will 
not meet with the road of Mara.” 


The first foot might be completed, in the light of the 
expression /e kÁAemepattà sukhino (¿f the Pali verse in 
Majjhima, UI. p. 157), as fe che» aprala suhino, and* 
the second, in the light of the Dhammapada verse cited 
above, as wpremadaviharino. As regards the third and 
fourth feet, we are at a loss to decide whether these are 
similar to those of the Dhammapada verse 57, or of the 
Udàánavarga verse 20, or of the Majjhima verse or of a 
different one. In this state of uncertainty we can at the 
most hazard this fourfold restoration :— 


(1) in the light of the Dhammapada verse 57 :— 
samadaharimutana maro magu na vinati O 

(2) in the light of the Udanavirga verse 20 (ch. v») :— 
apramata viharata jahati m rabanana O 

(3) in the light of the Majjhin.a verse 

(** Sabbaverabhayátità sabbadukkhath upaccaguim "):— 
savavirebhayatila sarvaduha uva'at O 


(4) in the light of the Apramada v.25 (&.e., Senart's 
| At 7) :— 


ap:amata viharata pranoti paramu sukhu O 


Adopting the Jast alternative, the verse might be restored 
thus :— 


(te chema)prata suhino apramadaviba(rino) 
apramata viharata pranoti paramu sukhu © 


Chemaprata suhino= Pali sAemapotl@ sukhino, © those who 
are happy after having attained to the state of security, 
je, Nirvana’. Chema is a shorter form of yokachema 
= Pali yogakkhema, a synonym of ANióóama. This is the 


same in meaning as paramu sukhu. 


apramadi pramodia ma gami ratisabhamu 
apramato hi jhayatu visesa adhikachati O 


(At, 2) 
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21 apramadi pramodia ma gami ratisabhamu 
apramato hi jhayatu chaya dukhasa pramuni © 
(At, 3) 


Cf. Dhammajp., v. 27 t —— v. 7) 
= Majjhima, II. p. 105=Sarmyutta I. 
—'lherag., v. 884 — 


p. 25 


Mà pamádam anuyunjetha mà kamaratisanthavarn 
Appamatto hi jháyanto pappoti vipulami sukhari. 


Cf. Udanav., ch. 1v. (“ Purity "), v. 8 :— 


" Have nothing to do with false doctrines, have nothing to 
do with the heedless; he who delights not in false 
theories shall not continue (in) the world ". 


Cf. J/érd, ch. 1v., v. 11 :— 


" He who is not given up to carelessness, who finds no 
delight in pleasures, whose mind is always attentive, 
will put an end to sorrow ". 


Notes.—' The exact counterpart of the Prakrit verses connot be 
traced in the PSli canon, and the parallel cited above is 
an extract from the verses ascribed in the Majjhima Nikaya 
and the 'Theragatha to Atgulimala Thera. "The Pali verse 
occurs also in Samyutta I. We cannot but think that 
the Prakrit verses were manipulated later on one single 
model which is no other than the Pali verse. The varia- 
tions are not inexplicable. The verses are in essence the 
same, and there are numerous instances where new versea 
are manipulated by adjustment of certain set expressions. 
The parallel cited from the Udanavarga is similar to v. 21. 


"^ Verse 20.—Apramadi pramodia= Pāli «ppoamacde pamo- 
deyya, “one should delight in earnestness ', which is a positive 
expression for the Pāli mā pamwadati anuyuiijetha, * have 
nothing to do with thoughtless indolence’. For the change of 
cy ya into ta, see M. Senatt's Notes. Ma gami ratisabhamu 
is g better expression, according to M. Senart, than the Pali 


t Variant, paramam., 











( 136 ) 

n ma Kamearatisauthavai, “one should not delight in associat- 
ing with sensual joys”. He takes gami ag an aorist singular 
form of “gam (to go), and sabhamu — Sk," samésramam, 
the whole expression implying ** do not proceed to care for 
sense-delight ". We fai! to find any “gross” mistake 
im the Pāli expression, as opined by M. Senart, except that 
it is somewhat elliptical, or how samdésramam could give 
à better meaning than sas/ora?h or “companionship”. 
Who knows that the reading saé/amu for the Pali 
sauthara is not a gross mistake of the scribe, or that 
gami is not a phonetic change from 4āma, the final ¢ being 
accounted for as due to a desire to maintain rhythm with | 
rate following. We quite appreciate that ma gami rali, 
in the sense in which M, Senart takes it, improves the Pali 
readin. But it is rather desirable to leave open the 
question raise! by him as to the chronology of the two 2 
expressions. Visesa adhikachati= Pāli visesam — adAi- 
gacchali, (see Fausbóll's Jataka, I. p. 435). ‘This is a mode 





of expression which is substituted for pappoti cipulam (or, d 
paramam) ankhasn. Viega means an extraordinary achieve- s 
ment which is Nidédua. : 


Verse 21.— Chaya dukhasa pramuni=Pali /‘¢hayam 
dukkhassa papun (Itivuttaka, pp. 30, 87), Sk. gayam : 
duhkhasya prappuyat. Chaya dukhasa, ‘the destruction of "f 
suffering,’ is a negative expression for parama sukha. 






22 (apramada)'rata phodha khano yu ma uvacai $ 
— khanatita (h)i Soyati niraesu samapi(ta)* O* d 
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This expression constitutes the refrain of two distinet 

verses (cf. Suttanipáta v. 343 and Theragatha, v. 1005). 

For uvácai- Pali »wpeccaga, we have nothing more to 

add to M. Senart's notes than that the process of. the change 

of ga into č is through ja changed into yd, Le. ga-Ja 
=ya =. 


298 apramadarata bhodha sadhami supravedite 
drugha udhvaradha atmana pagasana va 
kuf(aru)' ©? 
(A *, 5) 


Cf. Dhammap., v. 327 t (Nāgav. v. 8) :— 


Appamádaratà hotha, sacittam anurakkhatha 
Duggà uddharath' attanath paüke sanno? va kufijaro. 


Cf. Udanav., ch. rv. (“Purity”), v. 26 :— 


"The Bhixu who delights in purity and who looks with 
dread on impurity wil pull himself from out the evil 
way as the elephant pulls himself from out of the mire," 


Notes.—The form and the spirit of the above verse are 
analogous to those of v. 22. In this case the new 
Pali materials are : — 

(1) saddhamme suppavedite,—for the second foot, —“ in 
the good norm well explained," **under the well 
propounded system," which is the same in meaning 
as dhammapide sudesite (see reference under Pusav., 
v. 12); but compare Itivuttaka, p. 78, where 
we have the expression suddhamme suppavedatha ; 

(2) dugga uddharath’ attanam pane sanno va £uijaro, 
—for the second line,—‘ pull yourselves from 
out the evil away as an elephant pulls himself 
from out of the mire" ; the simile forms a 
refrain of the Udünavarga verse, cited above, which 
is a later parallel of the «Di acedipnde verse 39. | 

For the forms drugha udhvaradha, we have nothing 
more to add to M. Senart's notes than that the aspiration 
of the sonant in drugha is due perbaps to tbe loss of 
atjn Sk. durgat. The word seems to have reference to 
‘mud-forts’. 

*, * Supplied by us. 3 Variant: satto. 
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24 nai kalu pramadasa aprati asavachaye 
pramata' duhu amoti siha ba muyamatia O 
‘ (A1, 6) 


Cf. Udānav., ch. iv. (** Purity ”), v. 12:— 


" He who has put an end to sorrow, and is not given to 
carelessness in this world, can no more be hurt by 
the careless than can the lion by the antelope." 


Cf.  Fausboüll's Játaka, I. p. 389 — 


Na vissase avissatthe vissatthe pi na vissase 
Vissaisa bhayam anveti siham va migamituka. 


Notes.—lhis verse of which the parallel is cited from the 
Udünavargza is the result of a new combination of certain 
set Buddhist expressions in Pali which are as follows :— 


(1) yam kalo pamadassa, for the first foot ; 


(2) appatte Gsavakkhaye (ef. the verse-end  appatto 
asavakkhayam, Dhammap., v. 272)—for the second 
foot. 


(3) pamatla dutkhain pappont: siha va migamatuka 
(i.e. the indolent experience pain like the lions 
beguiled by the gazelles), or pamada dukkham 
anvelt siham va mtgamüatuka (t.e. from indolence 
pain follows a man as it follows the lion beguiled 
by the gazelle)—for the second line. 


Pramata=Pali pamattā. A reading pramada (= Pali 
pramada, ablative) would make the second line of our text a 
close parallel to the Pali, provided that amoti could be equated 
with anveti of the Pali verse. Thus, we have a choice between 
amoti=(p)apponti, as suggested by M. Senart,and amoti= 
anvelt. The change of p into m through an intermediate 4 
is the easiest possible, but we have to consider that in the 
following verse we have pranoti as a Prakrit counterpart of 

. papponti. We have, therefore, to enquire if the change of 
' uve (aureti) into mo (amoti)is possible. There are several 
instances where ave is changed into ve (cf. aveti — Pali anvele 
Sahasavaga, vv. 6-11). There are also instances where v 


A reading pramada might also be adopted at the risk of the supposition 


that the 


reading pramata is due to the scribo. | 
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is changed into m (cf. namu= Pāli zzaüvam, Bhikhuv., 
v. 25). This would give us ameti or amit: for anveti. If ^ 
we accept this reading we cannot but have to dispute 
M, Senart's amott. Siha ba muyamatia would correspond 
to Pali sth@ (or stham) va migamatuka. M. Senart imagines 
that ,the simile refers to a story where the lion killed 
himself by his negligence in fancying to have to deal with 
a gazelle instead of some formidable enemy. The Jaitaka 
story is that the trouble of the lion was due to his going 
to be intimate with the she-deer in disregard of any danger. 
Muya=Sk. mrga= Pali, muga, maga, miga ; and matia = Sk. 
matrkaya (abl.), Pali ma@tuka(ya). 


nai pramadasamayu aprati asavachayi 


apramato hi jhayatu' pranoti paramu sukhu O 
(A*, 7) 


— R9 25 
(A+, 8) 


Notes.—This verse of which no exact counterpart can be traced 


in the Pitakas also results from a combination of three set ex- 
pressions transformed into Prakrit, so that the first foot nai 

ramadasamayu= Pāli adyam pamadasamayo, the second 
is the same as in verse 25, except for c/iayi in place of 
chaye ; the second line= Pāli apy»rma?to Ai jhayanto pappott 
parama sukAara (see Majjh. II. p. 105, Therag. v. 884 ; 
Dhp., v. 27). Reading through the Prakrit verses 20-27, 
one is apt to feel as though one original verse as represented 
by Dhp. 27 were expanded to enclose within its two lines 
many verses constructed out of set expressions, and this 
may account for the absence of their parallels in the 
existing Pali canon. "The exhortation of all there verses 
is in tone the same as that of verses 14 and 15, with this 
difference that while Nos. 14 and 15 purport to be com- 
mands, verses 20-27, no less than Nos. 16-19, bring out 
the reasons in support thereof. Pranoti= Pali pappots, 
Sk. prapnoti. It is to be specially noted that the Prakrit 


form is an immediate change from Sanskrit. 


The chapter contains 25 stanzas, heuce ga 25. 


— — 2* 


* The Mag. reads jayatu, which we regard as a mistake of the goribe, . 
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[3. Citavaga] 


M. Senart's transcript of a few small, broken gnd detached 
fragments shows Clear traces, among others, of five stanzas, 
all belonging to the Citta-group as known to us through the 
Pali Dhammapada. These stanzas are no more than the Prakrit 
parallels of the Pali verses 37, 34, 38, 39 and 33. Five verses 
of the Citta-group are cited in the extant commentary on the 
Telapatta Jataka (No. 96), and these are the same as the Pali 
verses, 35, 36, 37, 38 and 33. That the existing group of the 
*Mind'-verses stood in the original Kharostht Ms. immediately 
after the Apramada, is apparent from the position of the 
fragments themselves (see M. Senart’s * Fragments of A "y 
But, in the absence of the colophon which is missing from 
the existing Ms., it is impossible to say exactly how many 
verses were contained in the third chapter of the Prakrit text. 
So far as we can conjecture, this partieular chapter contained 
no less than 11 verses in all, and probably a little more 
than that. "The Citta-group, representing as it does the third 
chapter of the Pali Dhammapada, has altogether 11 verses, and 
the same group in the Udanavarga forms its 31st chapter and 
contains 64 stanzas, or more accurately, 63, leaving out of 
account the verse 45 which is a mere repitition of verse 44. 
Of the existing 5 Prakrit verses of the Cita-group only two, 
viz., 2 and 5, are to be found in the Udanavarga in which the 
number of Mind-verses could so much swell up partly from 
the incorporation of verses oecurring in different chapters of the 
Pali text. The Chinese Fo-KAeu- King also has a whole section 
on “the Mind ", containing 12 verses, of which only 2 or 3 
are similar to the Pali. Like the Pali and Prakrit texts, the 
Crtta-group stands next to the Appamāda in the Fa-Kheu-King, 
while, strangely enough, it is placed in the Udanavarga imme- 
diately before the BAértkiu. The significance of the arrange- 
ment of chapters has been discussed in the Introduction. 
It only remains here to point out that the Citta-group teaches 
nothing that is absolutely Buddhistie in its main conception, 
for the Upanishads, both pre-Buddhistie! and post-Buddhistie?, 
abound in self-same or similar ascetic reflections on the nature 
of the mind. Indeed the Ci/a-verses teach that the necessit 
of the strenuous effort of the will to attain the supreme — 
so much dwelt upon in the Apramada-verses, arises from the 


ighty, unstable and  pleasure-seeking dispositions of the 
nd itself * 
mı 1 : » : 
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(Frag. A 1) 
" Cf. Dhammap., 57 t (Cittavagga, v. 5) :— 
Diraigamam ekacarara asarirarh gubhásayarh 


Ye cittam sannamessanti mokkhbanti Maárabandhaná. 


2 vario va thale chi . 


— 00 


(Frag. A 1) 
Cf. Dhammap. 34 t (Cittav., v. 2) :— 


Várijo va thale khitto okamokato ubbhato 
Pariphandat' idarh cittarh Maradheyyam pahátave. 


Cf. Udaànav., ch. xxxi. (“The Mind”), v. 2 :— 


“To escape from the abode of Mara one is filled with 
trembling, like a fish taken from its watery abode, and 
thrown on dry land”. 


3 anuvathitacitasa 


r " (Frag. A 1) 


Cf. Dhammap. 38 + (Cittav., v. 6) :— 


Anavatthitacittassa saddhammatm avijinato 
Pariplavapasidassa pabná na paripürati. 


4 anuvasutacita ~ "CENE — 


= = - 
M... 
1 — 99. mtr 


— tm ebore aas wasnt a it tbt 


(Frag. A 1) 








: | ( 142. ) 


Cf. Dhammap., 39 t (Cittav., v. 7) — 


Anavassutacittassa ananváhatacetaso a S Shi 
Pubfiapipapahinassa n'atthi jigarato bhaya. 


5 | la cita druracha drunivarana 3 c 
u 
(Frag. A vir) 
Cf. Dhammap., 33 t (Cittav., 1) :—— 
Phandanarh capalarh cittarh dürakkhaizn dunnivarayah ^ " 
= Uju karoti medhāvī usuküro va tejanar. 
. 


Cf. Udàánav., xxx1. (“ The Mind”), v. 5 :— 


"ole... the mind being uncertain, changeable, flighty, 
and hard to control, he must straighten it by application 
as the fletcher straightens (his arrows) with fire”. 


te 


Notes.—'The difficulty as to the interpretation of the above 
verses arises chiefly from their incompleteness. One has to 
depend a good deal on conjecture in reconstructing the 
Prakrit verses from a few expressions or catehwords which 
now survive. The task would no doubt have been simple 
enough if it could be supposed that differences between the 
Prakrit and Pali verses were mere phonetic. But these diffe- 
rences, real or imagined, cannot be shelved as such and are, 
therefore, not immaterial, since instances are not rare wher 
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2 vario va thale chi(tu' okamokato*? ubbhbato? 
pariphanatida* cita mucudhea®  pahatae" (C) 


5  anuvathitacitasa (sadbarma’ avijanatu* 
paripalaaprasadasa* prafia’® na paripurati'! ©) 
4 anuvasutacita(sa anavabhatacetaso ! ? 
puütapavapahinasa'? pathi'* jagarato'^ bhayot® ©) 
6 (phanana'? capa!*jla cita druracha  drunivarana 
u(ju karoti*'"* medhavi*" usukaro** vateyana*?* ©) 


Verse s.—Duragama = Pāli and Sk. diratigamam, an 
instance of compound, meaning ‘ far-going’, ‘ that whieh 
travels far’. The question whether the correct Prakrit 
reading would be duragama or durngama must be left open. 
The same holds true of the reading of the final syllable ma 
or mu. For mu cf. ratfisabáamu in A*,2. In support of the 
: vowel a before g in duragama we might cite here a parallel 

instance, namely athagio (Magav. v. 30) which equates 
with Pāli atthangifo. In this latter Prakrit word the 
vowel a appears unchanged, in M. Senart’s reading, before 
g. The Buddhist commentator’s explanation of 

word durangama is :—'* cilfassa hi makkatasuttamaftakampi 
puratthinddi-disabhagena gamana nama watthi; dure 
santampt pana rammanati sampaticechaliti durangamam 
nama gatayr.”’ That is, ‘even during ‘ monkey-sleep '*? 
(dreaming state), mind has no exit in the east and other 
direetions** ; even remaining ata distance, it entertains 
the object, hence arises the predicate /far-going”™. This 





t Also chito. * Cf. maranato, Cvo, 7; nlso okamokadha, * Cf. anudhato for 
the P&li amuddhato in B, 11. * Cf. nivinats for the Pāli nibbindaté in A?, 1-3. 
^ Also Maradhea. ^ No such infinitive form is met with in the 
Kbarosthl Ms. — ' Cf, sadharma in B, 22, 23. * Cf. vivaíatw 
fur Pali vipassato in B, 12. 














afiaya, prafiae, prafiat in A^, 1, 2, 9. form 
: tx the — Ms. !5 Cf. aveti for the Pali anvets 
su in A’, 15. !' Cf. pwsüe, pave in B, 8B; 
ta Qf. nathi in B, 16, 38. |? Bee f. n. 23. 
hayo in Cvo, 7. '! For phanana ef, pariphanati (Cn. 11 
— ^ — 15* Also cavala ; cf. cavadhi for the PAli cápato in Cro, 81, 
$n A*, 6; kurut for tho Püli burute in "ro 24. 
A?, 14. ^?! Cf, anakara in Frag. C. xxximvo, 
3" in A*, l. 
linda expression kapi-niddā (Milinda-pañho, p. 209). The 
X dream has been fully discussed by Mr. Shwe Zan Aung 
story Essay to the Compendium of Buddhist Philosophy, 


impynka Up, IV.3.10, where Yájüavalkya says — 
na — 3— ma panthüno bhavanti. Atha — rathün 
yf b * E is e 











 nirnddhe pana ek’ekam eva uppajjatiti ekacararh nan 
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explanation derives its authority from the time-honoured 
oral traditions of the 'lheras, and one can safely regard it 
as a sound statement of the Buddhist psycholegical position ss 
which would demur a mere philological interpretation of 
dirangama, a word which in its literal sense signifies a 
belief in the existence of a mind or spirit (German Geist) 
capable of going far away and returning at its sweet wil 
to the body. According to the Buddhist notion, the min 
is diraigama in the sense that it can think of a distant 
object, just as a person in India can think of St. Paul's 
cathedral in the city of London. The expression 
requires a further word of explanation. It is indeed 
just one of the many instances where the Buddhists 
read their own meaning into a current expression, which 
would yield a contrary sense if a literal interpretation were 
«dhered to. As we shall see in the case of eh#acara and 
other predicates of crita, the expressions were manipulated E 
by the Buddhists on the basis of Upanishadie phraseology. 
It seems certain that the predicate dvrangama has preserved 
reminiscences of primitive animistic notions of soul or 
spirit! which are not ithout their influence upon 
the Upanishadie thooried Tof waking, dream and sleep.* 
Cf. the Upanishad expressions asine dūre vrajati” (Katha., 
II. 20); “mano dūratara yate" (Mahopa., III. 18). 
Ekacara= Pāli and Sk., cekacaram, compound, meaning 
‘that which moves about alone’. According to the 
interpretation of the Dhammapada commentary, this predi- 
cate implies the Buddhist belief in the unity of mental - 
life. . To quote its own words, “ seven or eight ciffas are so 
strung together that they are not capable. of arising at the 
same thought-moment. When a consciousness arises, 1t 
arises as a unit, and this having ceased to be, others arise 
one at a time"?, One must admit that this” Buddhist * 
explanation of efucaramn closely follows on the lines of 













V.295; VI. 53:2; VII. 67. Cf. Aitareya Arapyaka, 
older notions cited by  Yàjfünavalkya are: 
(1) '" Tadete lokā bhavanti : 
Svapnena &iriram abhiprahatydsuptah suptin abhictka: 
Sukram üdáya punareti ethinam hiranmaya EAE işa ek 
doo Pad. inn 
(2) *""Tannüyatar bodhayed  ityühub, —durbhisajynm - fis vanat à 
yaméga na pratipadynte. (Brihad Ar. Up; 1V.3. ! PEOR UMP 
s Cf. Bribad Ar. Up. IV. 3. 19; Chandogya, VIII, 1 
rif etta ibacttidnl pana ekato kannikabaddhe ii ek 
samatthüni nüma n'atthi, Uppattiküle ek'ekam eva c 
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Pratardana's theory of the unity of mental life'. But 
the predicate efacara seems to have been based rather 
upon  Yàajhavalkya's expressions, all applied to soul, e.g., 
‘““asango na Ai sajjate " (Brihad Ar. Up. IV. 2. 4); 
'* ekaharnsah ” (Qul, IV. 3. 11-12); “ srapue ratvà 
caritef; ^ (ibid, IV. 3. .5-16). | ASarira— Pāli asariram, 
$ a compound, meaning ‘that which is without a body", 
'ineorporeal'. Mind has no bodily form nor fad 
any such colour-distinction as yellow and the like?, 
Such is the commentator’s interpretation. The  predi- 
cate reminds us at once of  Yàjüavalkya's sxpressions 
“astryo na ht Siryate” (Bribad Ar. Up., IV. 2. 4)? 
Guhasaya= Pali guidsayam, Sk. guhasayam, a compound, 
meaning ‘that which lies in « cave’, ‘a cave-dweller ’. 
The Dhammapada-Commentary says, “the cave is that 
which is built up of the four great elements. It is 
depending on the heart that the mind comes into play, 
hence its. predicate ‘a cave-dweller’ ".* The Buddhist 
predicate of ci///a reminds us at once of the Upanishadie 
notions of the soul, e.g. “ niñito guhayam " (Katha, II. 20), 
‘that which dwells in the cavity of the heart’; cf. 
Mundaka, III. 1. 5. Cita= Pāli and Sk. citlañe, mind. 


It is clear from the foregoing discussion of the historical 
significance of the expressions duragama and the rest, how 
close the resemblance is between the Buddhist coneeption of 
mind and the Upanishadie conception of soul :-—(1) cz//a is 
dirangama in the sense that it can think of an object 
from a great distance ; and soul remaining stationary can 
travel far (* àsz»o dare rrajati’’, Katha, 1I. 20); (2) citta 
is ekacara in the sense that all mental operations take 
place one at a time, as a anit with regard to time; and 
soul as a lonely bird roams about alone during dream (**eka- 
hasali s.e. srapue ... caritra .... 6havcafyasamqgo", 
Bribad Ar., 1V. 5. 12-16); and all the senses being unified 
l perform their functions, the operations taking place one at a 
i time (“ehabsiiyaime vai prana bhailed ehartam sarranyevaitant 
prajhüpaganti ? Kausitaki, IIE. 2); (3) etffa is asarira 


- - — — 
n  — - - — — — 











L Kunsftaki -Up.,. 11.2: “ekabhiyam va^ práná bhitva eknikah sarvan- 


vüvnitüni prnjnápnyanti ''. : : 
hd s rs lt sartrasanthSonrh và nilidippakdro vanprabhedo vā n*atthfti 
«e erigi s iden i 5 Upanishads 
9 This i» a very common iden in the i pat : S. j 
— beu eutumnabaübhütaguhü idam ca  hadavarüpum — nissüya 
atta guhaisavanm nümn jätan". | | " 
E Brihad Ar. Ur. IV. 3. 7; V. 6; Chündogyn, Vill. 3. 3; Taittiriya, 













19- | ^ 





( 146 ) 


in the sense that it is incorporeal; and soul is a&iryo 
na ht Siryate (Bribad Ar., IV. 2, 4); (4) citta is 
guhasaya in the sense that it comes into play depending 
on the heart as its physical basis; and soul is said to 
dwell in the cavity of the heart (‘nihito guhayam’) ; ef. the 
later Buddhist expression ‘hadayavatlhu’. arabanana or 


Marabandhana = Pāli Waratandhana, Sk. Ma abandhaniat,- 


‘from the bonds of Māra’. But it seems better not to 
introduce the word mara which nowhere occurs in the 
extant Kharostht Ms. As an alternative we might accept 
a reading ¢havabanana, answering to Pali tharabandhand, on 


the strength of a fragmentary expression, /apabhavabanana 
(I. Fr. 0. XXL". p.902). 


Verse 2.—Yario=Pali ràrijo, Sk. varijah, fish. The 
elision of ; between f and o presupposes an intermediate 
change of 7 into the semi-vowel y. Such an elision as this 
is a common characteristic of all Prakritic languages (see 
Vararuci's rule IT. 2: & 9, c, J, /,d, p, y, vam prayo 
fopah). The simile of the fish jumping when thrown on 
land after having been taken out of its watery home, is a 
familar and very striking imagery serving to call up a vivid 
picture of the innate strife of the mind to get off from the 
domain of death. Okamokao- Pāli o£amofafo, ‘from the 
watery home’. According to the Dhammapada-Commen- 
tary, the expression resolves itself into two separate words, 
oka-m-okato, the former standing for ‘water’ (wdafain), and 
the latter for ‘home’ (a/ayo, ef. “okar pahüya aniketasari” ). 
Mucudhea = Pāli Maccudheyyam, which is the same in 
meaning as JMaradAeyyam, ‘the kingdom of Death’ (see 
Dhammapada, vv. 34 and 86). Pahatae=Pali pa/atave, 
‘in order to avoid ', a survival of the Vedic infinitive. It 
seems that v in such cases was pronounced close to y 
and has here glided into the full vowel sound of the 
succeeding e. | 


Verse 3.—Anuvathitacitasa — Páli onaratthitaciltassa, 
Sk. anavastAitacittasya, an instance of compound, meanirg 
‘of one whose mind is unsteady’. M. Senart says that the 
x of anu is perfectly ceríain, as much in this word as in 
anuvasufa of the next verse, and that the scribe has, 
perhaps, been drawn into this blunder by the, thought 
of annvathita=anupasthita, which floated in his mind. 
Avijanatu= Pali avijanato, ‘of one who does not know’. 
For the reading see foot-note 5, p. 145, | 


4 & ` 





á b. eee â * 1 di , ,4 





Verse 4. —Anuvasutacitasa = Pāli awarassntacttlassa ^ 
an instance of compound, meaning *of one of undissipated 
thought' We prefer anavasutacitasa, as the reading anu- 
vaguta cannot be defended on the same ground as anuvathita, 
and it is not unlikely that the scribe wrote anuvasuta 
on false analogy with anuvathita. Anavahatacetaso— Pali 
ananrihatacetaso, an instance of compound, meaning ‘ of 
one with unperplexed mind’. For v standing for Pali 
nn, cf. avefi equating with Pali anvets (I. cf, 11-16). 
Punapava = Pali puññapāpa, Sk. punya-papa, ‘(of one who 
is devoid of) merit and demerit’. This expression strikes 
the keynote of Indian religions of which the good lies 
beyond both merit and demerit, a transcendental state of 
mind which none but an Indian yogi can experience. 


Verse 5.—Phanana- Pāli phandanain, Sk. spandanam, 
‘trembling, vibrating, or precipitating towards sensuous 
objects’, as the Dhammapada-Commentary puts it. Here 
the expression ‘trembling or vibrating’ is used rather 
figuratively, its primary sense being associated with the 
pulsation of life (ef. pranam pranantam, life pulsating, 
Kausitaki, III. 2), an idea, perhaps derived originally from 
the palpitation of heart. The idea phandana was deepened 
later into a more scientific Buddhist theory of apperception 
(7avana). Capala= Pali and Sk cap»lar, ‘unsteady’. Like 
phanane, the expression copa/a is to be taken in a figurative 
sense. The genesis of this idea of the unsteady nature of 
mind can be traced to electrical phenomena, such as the 
flash of lightning. Cf. the Mahópanishad verses (IV. 99. 
100) : 


Na hi caficalatahinari manah kvacana drsyate, 
Cancalatvarn manodharmo vahnerdharmo yathosnata 
Esà hi caficalaspandasgaktiscittatvasamsthita 

Tam viddhi manasim aktit jagadādambaråtmikām. 


Druracha = Pali diraksham, Sk. diraksyam (dur+raksyam), 
a compound, meaning ‘that which is difficult to guard’, 
Drunivarana= Pali dunnivaranam, Sk. durntr@ranam, a 
compound, meaning ‘that which is difficult to resist’. It 
affords another instance of the change of dur into dru. 
Cf dhamatrakehi and notes, pp. 102-3; pravatatho, p. 128; 
and drugha, p. 137. 





4. Pusavaga) 


The distinctive characteristic of the verses of this group lies - 
in the simile of the flower which occurs in each of them. ‘The 
Pali parallels of them are r'shtly designated ‘the verses of 
the flower-group’, Pupphacagga, in the Pali Dhammapada 
chap. 1v. The Pali Flower-verses number 16. The number. 
of the Prakrit verses, as may be judged from the colophon | 
"ga 15”? (I. ct, 5), is 15. Only four out of 15 verses have 
survived in the Kharosthi Ms. The 12th section of the Chinese 
Fa-kheu-Etug corresponds to the Pāli .i'rspphavagga, and, as 
in the Pali and Prakrit texts, it is placed immediately after 
the Cit/aragga; and the section contains altogether 17 verses. 
In the Udiainavarga the Flower-group forms the 18th chapter 


and contains 27 verses, or more accurately, 26, leaving out of 
account the verse 20 which is a mere repitition of 18. Asan 
other instances, the Udaünav area collates the Flower-verses from v 


the different chapters of the Pali text. But exeeption must 
be taken to vv. 283-284 which have a very remote conne- 
ction with the Flower-verses. ‘The group is of little importance 
but for the simile of flower which seems to bring home the 
distinetion between a good and a bad man in a very interesting 
and familiar way. 











5 ee [yamaloka ji |* ita? sadevaka 
ko dhamapada sud.sita kusalo* pusaviva ` 
payesiti O* 
Ley (C^, 1) 
|» 138  budhu pradha siti yamaloka ji eta sadevaka 
| budhu dhamapada sudesita kusalo pusaviva .- "d 
UNE 7 ' payesiti O- 
| : t,o MES S) edo 
a Véracs 1-11 are miesing from the KharosthT Ms. — ——— ES ma : ? 
i E Frag. C, vito (p. 88). | . EIE 
No ^ Jta whi- h is a variant of eta of Lhe next verse, à 






* M. Sennrt reads kusala, which nceording to the grammar of | r dial 
would be either nn accusative singular form or n nominative — qu 
| . — sense required here is that of the nom. sing. The mistake is perhaps $ 
—.. —  *he acribe. 
— t This is supplied by us. ° s ; 
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Cf. Dhammap., vv. b4-45 t (Pupphavagga, 
vv. 1-2) — 
e 
Ko immi pathbavith vijessatit Yamalokañ ca imati 
sadevakani, 
Ko edhammapadam sudesitam kusalo puppham iva 
= pacessati* ? 
Sekho pathbavith vijessati Yamalokafi ca imam sadevakam, 
Sekho dhammapadam sudesitam kusalo puppham iva 
pacessati * 


Cf.  Fa-kheu-pi-u, see. xir. (“ Flowers"), p. 59? :— 


" Who is able to select (conquer F) the earth (i.e., the place 

— . of his abode), to escape Yuma, and lay bold of heaven y 

"— Who (is able) to repeat the verses of the Law as one 
who selects choice (excellent) tlowers F 


. The enlightened (one) selects the earth, avoids Yama, 
seizes heaven, illustriously repeats the verses of the Law, 
is able to eull the flowers of virtue ` 


Cf. Udinav.,ch. xvin. (“The Flower"), vv. 1-2 iia 


“Who is there that can overcome the world of the gods, 
of the lord of death (Yama) and of men, who knows 
how to expose the most delightful law, as one would 
flowers 7? 


It is the disciple (sekhas) who can overcome the world 
of the gods, of the lord of death and of men, who knows 
how to expose the most delightful law, as one would 
lowers." 


.  Notes.—The Prakrit verses might Le restored in the light 
of the Pali gatas and those in the Fa-kheu-pi-u and the 
Udanavarga as follows :— 


ko pradhavi vijesiti* vamaloka ji eta sadevaka 

ko dhamapada sudegita kusalo pusaviva payesiti O 
budhu pradhavi vijesiti yamaloka ji eta sadevaka 
budhu Seapets sudesita kuSalo puSaviva payesiti O 








1| Some Ms. reads vicessati ; the Comy. adopts vijessati 
. ® Fauebdll renda iva-ppacessaft ; EBS Commentary adopts vacessale as well 
as vicessattr, 
= * Beal's translation. 
.. ..* Also vijigiti vicegiti, vicisiti. * 
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Verse 12.—Pradhavi=Pali patéaron, Ardha Māgadhī 
pudbhavim, Sk. prthivim, ‘the earth’, z.e., “the world 
of men’. For the change of pr to pr, ef. nivruti, 
Jarav., v. 23. We also meet with the form pad/ave in 
Jarav., VA — Vijesiti = Pili rijyessale or vicessatt, 
translated “superaéit’’, (Fausboll) ¢.e., ‘will ,overeome' ; 
"ean overcome” (Udanavarga); “is able to select 
(conquer ?)" (Fa-Kheu-pi-u). It is clear that the Udana- 
varga adopts a form similar to the Pāli vijessati, and the 
Fa-kheu-pi-u. another similar to the Pali ricessa/t. The 
Dhammapada-Comy. explains r7jessaf¢é in the same sense as 
vicessali : vijessatimvisinissali, | vijauissati, pativipphissalt, 
sacehiharissati, ‘will fully know, cognise, apprehend, realise’ 
= ricessali=ricimissali, upaparikthissatr, “will discriminate, 
investigate’. According to this interpretation, rijessatz 
seems = Sk. rijüusyati, ‘The other interpretation accepted 
by the Tibetan translator of the Udainavarga and by the 
modern translators of the Dhammapada, riz., vijessati= 
“ superabit”, ** will. conquer”,  ** will overcome" seems 
more acceptable. Yamaloka=Pali Vamalotam, “the 
realm of Death’’=four nether worlds — (ecafubbid aan 
apayalokam, Dhammapada-Comy.).  Eta-Pal etam. 
M. Senart says that this reading is more appropriate 
than the Pali ¢wam, avd we have nothing to fay 
against it. Sadevaka = Pali saderakam, ‘together with 
the world of the gods”. Dhamapada=Pali damma- 
padam, Sk. diarmapadam, translated by Fausbóll ~ versus 
legis”; by Beal “the verses of the law”; by Rockhill 
“the law”; and by Max Müller “the path of 
virtue "=the norm or the path of virtue categorised 
as the 37 constituent parts of enlightenment or 
heatitude (satlatimsa-Lodhipakkhika-dhamma-sathkhatam, 
Dhammapada-Comy.). ‘That the term implies the idea of 
the path or the norm, virtue, purity, orany other synonym 
of Nirvana is evident from the Suttanipita, v. 85 (Cunda- 
sutta, v. 6): yo dhammapade sudesite wagge jīvati (see 
also the Paramatthajotika, Vol. IT. Pt. I. p. 164). There 


are again passages where the term in a plural form is 


applied to-sueh moral topics as avabsijha, avyapuda, ete. To 


discriminate the path of virtue according to this pa prate 


tion is to distinguish between a good and a bad doctrine, 


i.e., to understand the excellence of the Buddhist doctrine as 


contrasted with those of others» The other ‘interpre ati 
that d4animeapada =" Law-verses", seems more suitable 
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a text like the Dhammapada. "To select or collect t ie 
— beautifully expressed law-verses like a skilful wreath-maker + 
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collecting the choice flowers and making them into wreaths 
is to discriminate carefully the more exquisite and elegant 
stanzas feom others which are comparatively prosaic and. to 
collate and arrange them according to metre, theme and 
logical sequence of thought, as has been done in the several 
recensions of the Dhammapada. An interesting account 
of the compilation of the Dhammapada is given in 
the preface to the | Fa-kheu-kinz. Ku$alo  pusa- 
viva  payesiti is the same in meaning as the Pali 
kusalo puppham wai pacessaér, “like a skilful (wreath- 
maker) collecting the (choice) flowers ". An Indian 
explanation of this expression is well brought out tn 
Rockhill’s translation of the Tibetan version which 
reads: “Like unto a clever wreath-maker, who, having 
taken flowers from a garden, has manufactured them 
into beautiful wreaths and has then given them away, 
js he who, having gathered a «quantity of precepts from 
out the Sdstrasand formed them into a pleasing collec- 
tion, does teach them to others". This goes to show that 
the Dhammapada is not a mere mechanical compilation of 
select stanzas, but judging it as a whole, it is to be consider- 
ed a highly artistic product, a poetic creation which, like 
a most skilfully woven wreath, has made the lofty message 
of Buddhism appeal alike to the intellect and the emotion 
of so many Asiatic oations. The analogy, as applied 
by the Dhammapada-Commentary, brings home how 
intelligently the entire Buddhist system of faith was 
built up with its 37 parts interwoven into a harmonious 
whole to the exclusion of materials, rejected after a careful 
sifting. 


Verse 13.— Budhu = Pali Puddso, “the enlightened one" 
(Fa-Kheu-pi-u). The Pāli reading is sebo, a ‘Learner’, 
“the disciple”  (Udanavarga). *Sekho" is a Buddhist 
technical term applied to persons filing up the seven 
ranks of disciples below the Arahants who bave 
reached the summit of moral perfection and spiri- 
tuality. lt is not clear how far the Piakrit duddu is 
influenced by the  Mabayüna conception of  Buddha's 
personality, though the substitution of this term for 
the Pali se//o is a significant fact. But ¢vdiuv may also 
bê taken simply in the sense of an Arahat. The two 


questions raised in v. 12 are answered in the verse 
under notice. ^ 


. 
> 
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14 yadha saga(ra)'udasa ujhitasa mahapathi 
padumu tatra jaea suyigen(d)*ha ma noramu O 


— 
(Cre; 3) 
15 (emu)* saghadhadhamae* andhah(u)*te prudhija[ne 
abhi(r)*o]'(a)*ti prañai samesabudhasavaka O° 
(Cr, 4) 
[ ga 15] 
. | (Ce, 5) 
Cf. Dhammap., vs. 58-59 t (Pupphav., 15-16jt— E 


Yatha samkàáradhànasmim*'* ujjhitasmim mahāpathe 
Padum:n tattha jávetha sucigandhar manoramam ; 

Evar samkirabhitesu andhabhtite puthnjjane 

Atirocati pafinàya sammásambuddhasávako. » 


Cf.  Fa-kheu-pi-u, sec. xu. (“ Flowers "), p. 91:— 


“As a ditch in the field, close beside the highway, will 
produce the lily in its midst, and spread far and wide 
its delightful perfume, so in the midst of life and death 
(that is, the phenomenal world), beside the way of false v 
speculation (universal inquiry ). the wise man diffuses 
his glad sentiments in becoming a disciple of Buddha”, 





ne? Cf. Udanav., ch. xvii. (* The Flower"), vv. 9-10 :— 
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Dhammapada these are put at the end of the Pupphavagga ; 
the Pali counterparts of them can be traced in no other 
canonical, text. than the Dhammapada. ‘They serve to 
throw into clear relief the contrast between the life of the 
multitude who are blind to the brighter side of human 
nature, and steeped in the filth of worldliness, and that of 
a Buddhist saint who, though born among the common 
mortals, outshines them by their wisdom, like unto a lotus 
or lily, sweet-scented and lovely, growing among the heaps 
of refuse and filth beside a high road. They seem to 
indicate the lofty aim of Buddhism, which opened the door 
of salvation, many centuries before the advent of Christianity 
and Vaisnavism, to the persons of humble birth and of 
poor circumstances,—a feature which can be traced back 
to the Sàmannaphala Sutta (Digha. I. p. 61). 


Verse 1:4.—Sagaraudasa = Pal sankdrakutasmim, 
which is the same in meaning as samkaradhanasmim or 
samaratthanasmir (ef. sammtara-pufija, Therag., v. 578) 
=‘ on piles of filth and in dirty water" ( Udinavarga) ; 
“in a ditch in the field” (Fa-kheu-pi-u). Ujhitasa— 
Pali ujjArtasmirn, Sk. ujjhite=chaddite, “thrown away” 
(Dhammapada-Comy.). Here are two instances where the 
Genitive case-ending has stood for the Locative. 


Verse 15. —Saghadhadhamae-—this is substituted for 
the Pali samkarabhiilesn (see the Dhammapada-Comy., 
which speaks of a diseiple of Buddha as samkara-AAütesi 
pr pulhujjauess Jato, “born among average men who are 
no better than filthy heaps’). As to the Prakrit reading, 
M. Senart says that the form saghadhadhamaa appears 
to him certain, though the last letter might be e or t. 
Nevertheless, “ the word remains difficult”, he says, and 
suggests that the only way of avoiding the difficulty with 
regard to the first part of the word, would be “by admitt- 
ing that the seribe has, through mistake, written saghadha 

for sagara=sankara.” There is, no doubt, something 
wrong somewhere, but not probably where M. Senart locates 
it. Dhamaa or dhamae is not certainly =džarme, as he 
supposes. Some consonant like 4 appears to have been 
elided between the two final vowels. Saghadhadhamaa is 
perhaps = Pali satikhatathammaka or sankhatadhammase (see 
Jataka IV. p.266) and saghadhadhamae — Pali sankhata- 
dhawmake. In these two equations, an objection can be 
raised as to the possibility of the change of / to dA, 
seeing that Z4 in the Prakrit text mostly represents thg 
20 d, 
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Pali and Sk. “#4. But there are instances where 4 
represents / also. Cf. visesadh «» (1. a5, 13) for Pah eisesafto ; 
"Saghadhro (1. B, 37) for satigdétiqa; kusidhgt (I. cr», 17) 
for £vszto ; cavadhi (T. c^, 31) for e&palo; samadha (1. ec, 
27) for samata, sammatta. IË the reading saghadlh rdhamaa 
be accepted, it may be taken to refer to 4dhaaavaka, * the 
Buddha's disciples who explain well the law’. ‘The reading 
Saghadhadhamaezsankhatadhammake, “in the midst of life 
and death" (Fa-kheu-pi-u), would mean a phenomenal 
existence characterised by growth, persistence and decay. 
Prudhijane = Pali pu/Aujjane, ‘average men’, a Buddhist 
technical term that denotes persons below the rank 
of a  golrab^s, and distinguished as good (XKka£yama) 
and most common. Prudhi=Sk. prtsak, ‘other than 
(the instructed)’ or príh»s, ‘stupid’ (s/^u/a). For the 
change of pr to pr(m), ef. pradhart, vv. 12-13 ; and for 
that of a£ to z, cf. same=samyak, and note that ¢ and ¢ are 
interchangeable in the dialect of our text. Abhiroati= 
abhirocant:. M. Senart holds that it may very well be 
used =alirocate (Pali), but that cannot be, since the nom. 
in the Prakrit text is in the plural. 


The ehapter contains 15 stanzas. 


[s. Sahasavaga| 


The naming of the chapter is, as before, ours. The 
exaltation of ‘the one’ out of ‘a thousand’ forms the burden 
of the following group of 17 verses, and it is only in a few 
stanzas that the number ‘hundred’ is substituted for ‘thousand’. 
The *Number'group in the Pali Dhammapada (chap. vit.) 
and the Chinese  Fa-kheu-king, (sec. \Xvi.), Contains 16 
stanzas. The whole of a Sahasravarga containing 24 gathas 
is quoted in the Mahavastu (ILI, pp. 434-36), as ** ZAarmapadesn 
sahasrava'gah", thereby undoubtedly presupposing an older 
Sanskrit recension, older, we mean. than the Udanavarga, and 
Sanskrit in the sense that it was the outcome of an earlier 
attempt at sanskritisation. The corresponding group in the 
Udanavarga (chap. xxiv.) has34 verses. As to the number as 
well as the arrangement of the verses, these recensions differ, 
thongh they betray a common purpose in that they emphasize a 
particular fact, practice or principle by singling it out of a hundred 
ora thousand. And the practices or principles thus emphasized 
are all Buddhistie, sharply contrasted with those of the 
Brahmanie faith. The increase of numbers in the later recensions 
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is lue to a most mechanical multiplication of the stanzas 
conveying the same sense. Having regard to the fact that the 
Number-verses cannot be traced in any other canonical text in 
the form in which they occur in the Dhanimapada, a doubt is 
apt to arise if they were composed in the time of the Buddha. 
Even supposing that these were composed then, we have reason 
to believe that their number was far less than what it is in the 
several recensions of the Dhammapada. This hypothesis is 
borne out by the fact that we find one or two verses in 
the Manu Samhità and the Jaina text which in their present 
forms are far later than the oldest portions of the Buddhist 
Nikayas. Seeing that the Number-verses are mostly intended 
to contrast the Buddhist practices and principles with the 
Brahrmanie rituals, sacrifices, hymn-chanting and poetic composi- 
tion, their origin cannot be dated farther back than the sophistie 
period immediately preceding the advent of Buddhism, during 
which several schools of Wanderers appear to have broken 
away from the ancient tradition and condemned the Brahmanic 
system of learning and religious rites ard dogmas with a 
vehemence perhaps unparalleled in the history of human culture. 
These revolutionary ideas gathering strength with the progress 
of time assumed at last a more rational, systematic and compro- 
mising shape in the teaching of Gotama Buddha, another revolu- 
tionary, perhaps the most powerful of all because of his synthetic 
genius. The Mun Jvaka and Gotamaka condemnation of the 
Brahman priests with their elaborate system of sacrifice and 
mantras,’ and the KeSakambala declaration of the unfounded 
character of the sacrifices? found a saner expression in the 
Buddha’s utterances setting forth the sacrifices as less valued in 
comparison with the more dignified practices of religion. Thus 
we read in the Kitadanta-sutta (Digha I. pp. 143 f. ; Dial. B, 
ll. pp. 180-3): “ The sacrifice performed with ghee, oil, butter, 
milk, honey and sugar only is better than that at which living 
creatures are slaughtered. Better than this mode of sacrifice 
is charity, especially that which is extended to holy and upright 
men. Better still is the putting up of monasteries. But 
better than this is certainly the observance of moral precepts. 
And the best of all sacrifices is the four-fold meditation ”.% 
One ean justly point out this prose discourse as the historical 
basis of the Number-verses which, in their ultimate analysis, 
present but a universal idiom, e.g., one ina hundred, one in a 


‘thousand, or one in a million. 


———— — — — cc m — — — — — 
— — *-— - - — m 


. ' See the Mundaka and Katha  Upanisads. 
z Digha I, p. 55. ; & | 
^ a This is a mere summary of Buddha's views. Cf. nkara's views in the 
Viveka-cadamani, V. 2. l l . z 
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l yo (sa) [hasa sahasani sagami manusa jini 
eka ji]? (jini)* atmana so ho sagamu utamu O. 
(Core 6) 


v. 


Cf. Dhammap., v. 103 t (Sahassavagga, v. 4):— 


Yo sahassaim sahassena snhgüme mānuse jine 
Ekan ca jeyya-m-attünar sa ve safhigámajuttamo. 





Cf. 


Mahavastu, Sahasravarga, v. 3: 
kd 


Yo $atáni sahasranath sathgerame manujā jaye 


d Yo caiknin jaye-átmánni sa vai sarhgrāmajit varah. 


Cf. Udiinav., ch. xxi. (“Self”), v. 3 :— 


r 


"He who conquers a thousand times a thousand men in 
battle, a greater conqueror than he is he who conquers 
himself." 


Notes.—As a pears from Roelkhill’s translation, the reading 
= of the Udinavarga verse is similar to the Pali. The 
Prakrit verse differs from the Pali by these two words— 

. sahasani (= Pali sahassini), and jini (=Pali jine): The 
om J difference could be minimised, if sufasane could have 


-£ 



















|... been interpreted, as M. Senart suggests, as an inversion for — 

-+ the Pali sahassena. But this cannot very well be done as 3 
E we find that the verse in the Mahavastu contains the word — 
|... £afüni which is the same in form as the Prakrit satasani. 
= A comparative study of these four recensions makes it 
. Ġlear that the Pali form is the oldest, and that the Prakrit — — 
— is older than the earlier Sanskrit. The teaching ineuleated 

.. im the verse is that the greatest enemy of man is afterall —— 
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— his own self and accordingly every effort must be : 












| conquer self. This lofty idea of self-conque: ; is illustr: | 
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of the inner struggle of the ascetic Siddhattha with 
Mára', and no less by that of  Buddha's diseiples?. An 
earlier férm of the conception of self-conqnest, bereft of 
the later Buddhist tmagery of a heroic light with the lower 
nature of man is to be found in the teaching of the 
Mundakas®, and a Jaina parallel of itis embodied in a 


` dialogue of the Uttarâdhyayana Sütra*. The truth of 


the teaching of the Buddhist verse under notice was 
confirmed by two powerful Buddhist kings, king Asoka 
of India and king Dutthagamani of Ceylon, both of 
whom came to feel remorse and intense agony of heart 
at the recollection of their experiences on battle-fields”. 
In the teaching of Asoka the idea of conquest by the 
dhamma took the place of the principle of self-conquest : 
* mu(Eha)mutes thammarijaye”’. The idea of self-conquest 
which shaped itself in the teaching of the Sramans proper, 
came to be recognised by the Buddhist teachers and kings 
as a distinct principle of action, and that in a form of 
conquest of hatred by love", claimed in the Rajovada 
Jataka*, a marked advance on the ‘tit for tat’ principle. 
In this respect Buddhism can elaim as much superiority to 
the juristie faith of the Brahmans® as Christianity to the 
Mosaic doctrine of the Israels. 


Sahasani- Pali satassani, Sk. sahasranéi. If this be 
not an inversion for the Pāli instrumental singular form 
sahassena, it must be interpreted as referring to manuga, like 
Satane in the Mabávastu verse. Ho= Pali £4o, an expletive 
denoting assertion. Sagamu utamu = Pali sangamajuttamo. 
M. Senart considers the Pali reading as the result of a 
confusion of writing. But there is no confusion here at 
all. It is simply saigamaji+utlama, a compound, which 
by the Pali rule of sandhi has beaome sangoamajuttame. 
Cf. somgramaji? of the Mahavastu. 


— — Ua — — — — ~ = Á — Á— le 


' Padhina Sutta, Suttanipita, ^ No. 28 =— Lalitavistara, chap. XVIII; 
Mah&vasta ; Mürasnmyutta, Sarhyutta Nik&vn, I. Cf. Lalitavistarn, chap. XXI. 
nnd Buddhacarits, Bks. xiti-Xiv. | 

3 Bhikkhuni-Samiyntta, Sarhyutta Nikaya, l. 

JrMupdake Up, I1. 2. 3-4. 





. * The Snnskrit Epics condemn only “ wrath wit hout, nny provocation ” 
(vind vatram rudratü). 
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- 9 saha[sa bi ya gasana' anathapa J*[dasahita 
e l[ka vayapada]* sebha? ya sutva uvasamati O° 
(Cr: 7) 


Cf. Dhammap., v. 100 t (Sahassav., v.*1):— 


Sahassam api ce vācā anatthapadasnainhità 
Ekarh atthapadam seyyo yam sutva upasammati. 


Cf. Fa-kheu-pi-u, sec. xvi. (The Thousands”), 
p. 104. :— 
“To repeat a thousand words without understanding, 


what profit is there in this ? But, to understand one 
truth, and hearing it to act accordingly, this is to find 


deliverance. | 


Cf. Mahavastu Sahasravarga, v. | :— 


Sahasram api vacanam anarthapadasarhhitā 
Eka arthavati Srey& yam Srutva upasiniyati. 


[Sata bhase anathapadasahita |’ 
s,hu ya sutva uvasamati O° 
(C75, 8) : 


Cf. Dhammap., v. 102 T (Sahassay., v. 3) :— 


Yo ca gatha satarm bhüse anatthapadasamhita 
Ekar dhammapadath seyyo yarh sutvé upasammati. 


Cf. Udanav., ch. xxiv. (“Numbers”), v. 2 :—— 


ie “It is better to speak one word of the law which brings 
one nigh unto peace, than to recite a hundred gàthás 






* 
* + which are not of the law”. 
fe p SAY y donbtful word. * Frag. C. viro, 4, ? Frag. C. xro 1 
BRE. E ez 0. xiro, 2, —not adjusted by M Senart. P. —— 
A t * That the second letter is bh, thou Ph written in ^ peculiar hand i 
"aL. has been verified by M. Senart. The variants are Aehu, seh o, occ: rr 
Ae | | g verses, r i b * | "m T wm 
| buy poire ls supplied by ns. Aes OF x, By ene 
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— "e The circle is supplied by us; 
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V. Supplied by us. * M. Senart reads uwveasamat i. 
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The Prakrit verse can be easily restored :— 


(yo ja gadhaSata) bhase anathapadasahita 
e(ka dhamapada) s/e;hu ya sutva uvaSamati C) 


(saha)'sa bi ya gadhana anathapadasahita 
eka gadhapada seho ya sutva uvasamati? O 
cc", 9) 
Cf. Dhammap., v. 101 t (Sahassav., v. 2) — 
Sahassam api ce gāthā anatthapadasambita 
Ekarh gathipadam seyyo yarh sutvà upasammati. 
Cf.  Mahàvastu Sahasravarga, v. 2 :— 


Sahasram api gáthànàm anarthapadasamhita 
Eka arthavati $reyá yarn Srutva upasadmyati, 


(vo)* ja gadhasata* bhase anathapadasahita 
eka gadhapada seho ya sutva uvasamati O 
(C^, 10) 


Cf. Verse 3 above. The verse can be easily 
rendered in Pali : 


Yo ca gáthà satam bhase anatthapadasamhita 
Ekam gathapadath seyyo yam sutva upasammats. 


Cf. Jitaka IV. p. 175 :— 


Attha te bháüsità gatha, sabbà honti sahassiyo, 
Patiganha mahabrahme, sadh'etarh tava bhasitam. 
Na me attho sahassehi satehi nahutelu và, 
Pacchimaim bhásato gátharh kime me na rato mano. 


Cf.  Fa-kheu-pi-u, sec. xvi. ( The Thousands”), 
p 104 :— 





a Supplied by us. Also ya; Sec. v. 12 infra. 
" Partly completed by Frag. C. ixto, 1. , 





: (40029. . 


Cf. | l'a-kheu-pi-u, see. xvi. ( The Thousands”), 
. p. 104 :— 


B 
A man may be able to repeat many books, but if he 
cannot explain them, what profit is there in this * But 
to explain one sentence of the Law, and, to walk 
accordingly, this is the way to find supreme wisdom " 


Cf. Udanav., ch. xxiv. (** Numbers "), v. 2 ;— 


‘It is better to spenk one word of the law which brings 
one nigh unto peace, than to recite a hundred gathds 
which are not of the law ™. 


Notes.—These four verses (2-5) are very much alike, differing ^ 

only, in the words of M. Senart, in some differentiation of 

detail. All of them teach that one Dhammapada gata, 

full of poetry and meaning, is far better and valuable than ~ 
so many hundreds, thousands or millions (as the Jataka 

puts it) of the Vedic hymns regarded as dealing with useless 
subjects, /.«., setting forth, in the langv. ge of the Dhamma- 
pada-Com y., the deseriptions of the sky, the mountains, the 

forest and the like, whieh do not throw light on the 

path to salvation (afasarammana-pabbatavammana-vana- 
vrannanddinui pakasakehi antyyauadipakehi auatthakehi 
padehi sainhitaya va bohuka honti). History, however, goes — 
to prove that the Buddhists themselves, especially the 
Mahayanists, were not immune from the same kind of 
adverse criticism not only from the modern erities', but 

at the hands of their brethren, the advocates of the Sahajiy& 
doctrine”. 


Verse 2.— Eka vayapada would correspond to a Pali 
ekam racapadem. Sebha=Pali seyyo, Sk. & eyas. The 
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y». 4h may be accounted for as due to the influence of the 
"2 . final s or hk whieh is dropped in both Pali and Prakrit. 
i Similarly the s may be said to have been due to tbe 
desire to compensate for the lost sound r in ér. m | 
s e * - - ’ a 
: — ——— M ——— —— MÀ : 
* — — Uem Ao ca ea o Ni 
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[masamasi sahasina yo yaea]! Satena ea 


neva” budhi prasadasa kala aveti sodasa O 


e cl 


(Cro, 11) 


[(ma)*samase sahasena yo vaea satina ca 
neva |‘ (dhami)? prasa(da)*sa kala aveti sodasa O 


(705, 12) 


"5  masamase sahasina yo yvaea satena ca 
neva saghi prasadasa kala aveti sodasa O 


ee 


is 





(Ge: 13) 


Cf. — Fa-kheu-pi-u, sec. xvi. (** The Thousands ”), 
p. 105 — 


Although a man for a hundred years worship and sacrifice 
to the spirit of Fire, his merit is not equal to that of 
the man who for à moment pays reverence to the three 
Holy Ones ; the happiness consequent on one such act of 
homage excels that resulting from all those hundred 
years 


Cf. Mahavastu, Sahasravarga, vv. 4-6 :— 


Yo jayeta sahasranam mase máse Satath Satan 
Na so Buddhe prasádasya kalàm arghati soclaSith. 
Yo jayeta sahasrinaim mdse mise Satarh atari 
Na so dharme prasidasyu kalith arghati sodasim. 
Yo juyeta sahasránám mise mdse Satarh Satarmn 
Na so samehe prasadasya kalàm arghati sodasim. 


Cf. Udanav.,ch. xxiv. (“Numbers”), vv. 26-28 :— 


He who for a hundred years makes a thousand sacrifices 
each mouth, is not worth the sixteenth part of him who 
has faith in the Buddha”. 

N.B. For vv. 27-25, substitute *'in the holy law " and 
"in the church” respectively. in place of “in the Buddha” 
of v. 26.] 


— — Áo Áo M MM — a —— — — — — — — 
-= q — — — — 


^ Frag. C. ix, 2. ?* M. Senart reads nevi We read neva for the 
sake of consistency with the next verses. * Supplied by us. 
* ^ Bra C. vino., * Supplied by us; also dhama, as M. Senart 


sugeests ; in which casu it must be joined to the next word, 


*^ Supplied by us. 


now 


^. 
> 
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9  masamasi sahasena yo yaea Satena ca 
neva saghasadhamesu kala aveti sodasa O 
. 
(Co, 14) 


o- j 


CF. the last half of the Dhammap., ve 70 t (Balav., 
v. 11) = Mahavastu, Sahasravarga, v. 14 — 


Na so sathkhatadhammanath kalam agghati solasim. 


Cf. Mahavastu, Sahasravarga, v. 8 :— 


Yo jayeta sahusránái mdse máse Satath Satan 
Na so svakhyatadharmanam kalam arghati sodasiim. 


Cf. Udanav., ch. xxtv. (“Numbers”), v. 33 :— 


"He who for n hundred years makes a thousand sacrifices 
each month, is not worth the sixteenth part of him who 
explains well the holy law”. 


10 masamase sahasena yo yae[a satena ca]! 
(neva sabanasil)*esu kala aveti sodasa O 
(Cm, 15) 


Cf. Mahavastu, Sahasravarga, v. 7 :— > 


Yo jayeta salasránáti máse máse Satath Satara 
So va sampannaSilinámni kalam nárghati sodasim. 


11 masamase sahasena yo yaea Satena ca 
ekapananuabisa kala naveti sodasa O b. 
(C^, 16) 


Cf.  Fa-kheu-pi-u, sec. vir. (“Metta”), p. 17 :— 


“Ifa man lives a hundred years, and engages the whole of 
his time and attention in religions offerings to the gods, 
sacrificing elephants, and horses, and other things, all 
this is not equal to one act of pure love in saving life.’ 





-~ 








eee E Y SETA — | ai am a - 
2 | Frag. € xenro, ? 
* Supplied by us. For b=Pali mp, ef. nuabisa of the next vorse, and 
subano (= Pali gimpanno), Panitavagn, v. 2 (I. cro, 20, p. 68). >= — 
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Cf. Udānav., ch. xxiv. (* Numbers "), vv. 20-3] :— 


“He who fora hundred years makes a thousand sacrifices 
each month, is not worth the sixteenth part of him who 
is merciful to sentient creatures " ( varied in vv. 30, 31 by 
‘animated creatures! and ‘beings’ respectively) 


* Cf. Manu, V. 53 -— 


varse varge 'ávamedhenn yo yajeta Satarh samah 
marhsáni ca na khadedyastayoh punyaphalam samam. 


Notes.—It is a strange fact that the parallel of none of these 
verses (6-!1) is to be found in the Dhammapada or in any 
other canonical text. We must admit that the basic idea out 
of which they had grown, is embodied in a prose discourse, 
the Kütadanta-sutta of the Dighanikiva. A com parison 
of the Prakrit verses with their parallels in the Fa-khen- 
pi-u and other recensions of the Dhammapada makes it clear 
how easy it was for the Buddhists to multiply the number 
of this class of stanzas by merely changing a certain word 
or expression. It is also clear that the chief motive of 
these verses is to extol the principles of practical Buddhism, 
which are of far greater worth than the hundreds and 
thousands of sacrifices performed cach month by, the 
Brahman householders. The Buddhist principles emphasized 
herein are just three, wre., (1) faith in the Three Jewels, 
(2) observance of the moral precepts, and (3) compassion 
for the living beings. 


Verses 6-8.— Masamasi, masamase = Pāli and Sk. mas 
müse, *eaeh month’. In colloquial Bengali the idiom marr 
mase means quite the same thing, and md@samas, which 
equates with the Prakrit form »wesamosi, means * extending 
over a month’. In these verses there are numerous instan- 
ces where + and e are interchanged Sahasina Satena, 
sahasena Satina = Pali satassena satena, which is as idio- 
matic as saAasraman satan katam of the MahAvastu verses. 
Yaea= Pali yajeysv, Sk. yojefa ; y and j being inverted in 
jayela of the  Mabávastu verses quoted. above. Neva 
(written wert in v. 6)= Pāli or Sk. „dpt, as M. Senart 
points out. The reading na vi or wa re would be the 
correct from ; wera may be regarded as an inversion for 

ma re. But ne ra taken as= Pāli m'era or Sk. narva would 
free us from the risk of such conjectures as nera =ndpi. 

* Avet?— Pāli anvefi or appotr = Sk. üpnoftr, ‘ attains’, i.e., 
‘deserves’ (ogghatt or arghati). We trust that if was not 
by mistake that the scribe wrote av fr for agir. 
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Verses o-11.—Saghasadhamesu = Pali santhatadham- 
mess, “among those who have well understood the Norm’, 
Cf. the explanation given in the Dhammapada-Commentary, -a 
v. 70:—" Sankhatadhamma vuceanti Raladhamma, tudita- 
dhamma.” The meaning of the word was changed when it 
came to be Sanskritised as seatyata-dharmoreum, * of those 
who have well exp/arned the law’. For the reading gee —. 
M. Senart's notes (pp. 59-60). Sabanasilesu would be in 
Pali sampyounasifesn, ‘among those who have fully observed 
the rules of morality’, The adoption of the locative form 
for the ecnitive (ef. sampannašīilānāin of the Mahavastu 
verse quoted above) is a peculiarity noticeable in the 
Prakrit verses 9-10. For the opposite process ef. parasa 
(Apramadavaga, v. 1), p. 121; uthanaalasa (ibid, v. +), € 
p. 133; apramadasa (ibid, v. 17), p. 126; masa (ibid, 
v. 16), p. 152; sage andasa (Pusavaga, v. 14), p- 152. 
Ekapananuabisa would correspond toa Pali ekapāndnit- à 
kampissa, Sk. ekaprānđnukampinahħh, “of one who is 
compassionate towards a single living creature *. 


=a 
3 
12 ya ja vasasata jivi kusidhu hinaviyav: 
muhutu' jivita sebha virya arahato dridha O 
(Cro 17) 
* 
Cf. Dhammap., v. 112 t (Sahassav., v. 13) :— 
Yo ca vassasatam jive kusito hinaviriyo 
EkAhath jivitam seyyo viriyam* arabhato dalhari. 
Cf. Mahàávasti, Sahasravarga, v. 19 :— T 


Yo en varsašatatħ jive kuSido hinaviryavan 
Ekáham jivitarh Sreyo viryam Arambhato drdharn. 


Cf.  Udanay., ch. xxiv. (** Numbers ”), v. 4 ;— 


s He who lives a hundred years in laziness and slothfalness, 
a life of one single day is better if one exerts oneself to = 


zealous application,” 





gel, 37 3 Wermes 19 and 14 have mwheta, 0005 SATA 


— * Another reading, viryafh, with 3 metri causa, 





> 





13 ya ji vasasato jivi apasu udakavaya 
muhuta jivita sebha' pasato udakavaya O 
(€ — 18) 


" Cf. Dhammap., v. 113 t (Sahassav., v. 14) : — 


Yo ca vassusatam jive apassam udayavynynrh* 
Kkahath jivitath sevyo passato ndayavvayan, 


Cf. Mahfvastu, Sahasravarga, v. 23 :— 


Yo ca varsaSatam jive apaSyam ndayayyayarb 
Ekahaim jivitath &reyo pafyato ndayavyayam. 


Cf. Udānav.. ch. xxiv. (“ Numbers "), v. 6 :— 


"He who lives a hundred years withont perceiving birth 
and dissolution, a life of one single day is better if one 
perceives birth and dissolution " 


14 ya ja vasasata jiv(i)* apasu dhamu utamu 
m(u)'huta jivita [s]'e(b)hu  paS$atu dhamu 
utamu O“ 
(C,-19) 


Cf. Dhammap., v. 1157 (*ahassav;, v. 16) — 


Yo ca vassasatam jive apassarh dhammam uttamath 
Ekaham jivitam seyyo passato dhammam nttamarin. 


Cf. Mahávastu, Sahasravarga, v. 23 :— 


Yo ca varsaSatath jive npa&yain dharmam uttamam 
Ekáharm jivitam Sreyo pasvato dharmam uttamam. 





’ The next verse hns gebhu, and v. 17 siho, 


** Variant, udayabboyarh, ^, * Supplied by us. 
3 Frag. C. xxxvii, 1,—not adjusted by M. Senart. The Frag. bears 
traces of the previous word jiwita. " The circle ig supplied by ns. 
> 
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Cf. Udānav., eh. xxiv. (** Numbers "), v. 10:— 


' He who lives a hundred years without knowing the ideal x 
knowledge that is hard (to arrive at), life of one single 
day is better if one knows the ideal knowledge that is 
hard (to arrive at)” , 


15 ya ja vasasata jatu agi pariyar(e)' vane 
| chirena |* sapitelena* divaratra atadrito 


16 [eka ji bhavitatmana muhuta j*viva p(u)* a(e)* 
sameva puyana sebha va ji’ vasasata hotu O 
(Cre 20-21) A 


Cf. Dhammap., v. 107 + (Sahassav., v. 8) : — 


Yo ca vassasatam jantu aggirh paricare vane 
Ekan ca bhávitattánam muhuttam api püjaye— 
Sā veva püjanü sevyo vañ ce vassasatam hntatn. 


Cf. Maháüvastu, Sahasravarga, vv. 15-16 :— 


Yo ca varsaSatarh jive agniparicaram caret 
Patráháro chavüvási karonto vividhati tapar 

Yo caikarmh bhüvitátmánam muhürtam api püjavet 
Si ekapüjana Sreyo na ca varsasatarh hutarh. 


Cf. Udàánav., ch. xxiv. (* Numbers '), v. 17 :— 


"1f a man live for a hundred years in vis s holly 
relying on fire (Agni), and if he but for single 
moment pays homage to a man who meditates on the 
self, this homage is greater than sacrifices for n hundred 


years. 








è . Senart reads pariyoro, bnt au ats that it should bo pariyare 
or TEES ny a — — —— 
— 
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17 [ya keja yatha va ho(tu)' va lok(e)* ]* . 
(savachara* yaea puñapekho’ 
sarvd vi ta na "caubhakame)j'ti 
ahivadana ujukatesu siho ©* 


` (Crm. 22) 
Cf. Dhammap., v. 108 t (Sahassav., v. 9) :— 


Yam kifici yitthaim ca hutah ca loke 
Sarnvaccharath yajetha punfiapekbo 
Sabbam pi tath na catubháügam eti,— 
Abhivadana ujjugatesu seyyo. 


Cf.  Fa-kheu-pi-u, see. xvi. (** The Thousands”), 
p. 108 :— 


“ To sacrifice to spirits in order to find peace (merit), or, 
after this life expecting reward, his happiness is not one 
quarter of that man's who pays homage to the good ”. 


Cf. Mahavastu, Sahasravarga, v. 17 :— 


Yat kisieid istarh ca hutatmn ca loke 
Samvatsaram yajati punyaprekso, 
Sarvarh pi tam na caturbhaigam eti 
Abhivadanam ujjugatesu Sreyath. 


Cf. Udànav., cb. xxiv. (* Numbers "), v. 34 :— 


“No matter what sacrifice a man may offer in. this world 
to acquire merit. it is not worth the quarter of doing 
homage to one who has a quieted and upright mind." 


ga 17 
(C=, 23) 
Notes.—The verses (12-17) are a blended whole and constitute 


a series which, as distinguished from the preceding one, 
teaches tbat the spiritual efforts, the philosophie insight and 





| ; ef. hotu of the ding verse. * Also loki, 
NE A Ud Cf eavntew Pali LI (Cre, 28), p. 64. 





LB 

3 
*cekh fa cech n. * Also coafnublhagosmet:, 

i ed ju hy i": zi * The circle is supplied by us, 
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the higher form ef Buddhist worship are of far superior 
worth than the tire-worship and sacrifices of the Fanaprastha 
hermits. The Buddhist's is a simple moral undeg-estimation 
which must be carefully distinguished historically : 


(1) from the Mum’aka’s bold condemnation— : 


Istápürtam manyamānā varisthoaim nanvacchreyo vedayante 
pramtdhah 
Nákasynan prsthe te sukrte 'nubhütvémam lokam hinataram 
váviSanti.* m 


and (2) from the Kesakambala's philosophical denial— 


N’atthi yittharb, n'atthi hutar, un'atthi sukata-lukkatinarh 
kammiánar: phalath vipáko*. 


But comparing the Mundaka views and those of the 
Buddhists » little more closely, we must admit that these 
are in spirit the same, the latter having a milder form of 
expression than the former. 


Verse 12. —Hinaviyava — Sk. Azeariry ran (Mahavastu 
verse), which is the same in meaning as the Pali Aznavrrryo. 
Sebha-seó4s (v. 14), sito (v. 17) Pàli seyyo, Sk. 
&reyah. These are instances where y equates with Sk. śr. 
Arahato= Pali @ruthale, Sk. ārarntatah. These forms 
go to prove that ¢ and e, and 44 and ^ are interchangeable 
in the dialect of our Prakrit text, 


Verse 13.— Udakavaya = Pali »dayoryayam or udayat- 
bayam, Sk. ndayaryayam, ‘growth and loss’, The change of 
y to k appears to be along the lines of the change of 7 to k; 
‘ef. babaka 2 Sk. pabbaja, Suhavaga, v. 5 (I. ov’, 31, p. 80.) 


Verses 15-16.—Chirena sapitelena divaratra atadrito 
= Pali éhirena sappi-telena divarattam atandito. This line 
is to be found neither in the Pali ga//a nor in the Udanavarga 
verse. The Mahavastu verse substitutes for it: paolrdharo 
chavavast haconto viri han. tapat. Muhutaviva would 
correspond to a Pali wuhuttamiva: a vowel sandhi (muhuta 





+ira). Sameva= Pali sā yera: a vowel sandhi (s44 era). 


The reading sameva is a change from savera. 
Mahavastu reads «à eka’. | 


> xapdéke Üp.1.2,10. | 7 "EM 
e.  * Digha, 1, p. 55. » 
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Verse 17-—Yatha = Pāli =yittham, Sk. stam. `The 
root in the Prakrit word has not, like the Sk., nndergone 
any transformation, 


17 marks the end of the chapter and means, as 
before, that the chapter contains 17 stanzas, 


ó. Panitavaga or Dhamathavaga 


This group, of which the name is suggested by the word 
dAÀamatha occurring in v. l or by panita in v. 3, infra, consists of 
ten stanzas, as may be ascertained from the colophon, ** ga 10” 
(I. cm, 34). Verse 3 of the Prakrit group has a parallel in one of 
the verses of the Panditavagga of the Pali Dhammapada (ch. vi1.), 
and some of the rest of the same group in other ehapters of 

i the Páli.^ The Dhammuatthivagga of the Pali Dhammapada 
(ch. xix.) eontains 17 stanzas, of which none is to be found 
in the Prakrit group. ‘The corresponding chapter in the Fa- 
kheu-pi-u (see. xxvii.) also contains 17 stauzas which agree 
generally with the Pali. Chapter xı. of the Udánpavarga has 
16 stanzas, of which four are similar to those in the Pali group. 
The Pasita or Dhamatha group is comparatively of little 
importance ; it teaches whom we are to regard as virtuous 


, 


* and what should be his conduct. 





1 [silamatu suyisacho |* dhamatho sadhujivano 
atmano karako sadhu ta jano kurati* priu © 
(C™, 24) 
Cf, Dhammap., v. 217 t (Pivavagga, v. 9):— 


Stladassanasampaunarth dhammatthath saccavidinam 
Attano kamma kubbanath tath jano kurute piyar. 


Cf. Udanav., ch. v. (**A«ereeable Things”), v. 25 :— 


“He who observes the law, who is perfectly virtuons, 
modest, speaking the truth, doing what he ought to do, 
delights the rest of mankind." 


— — --———À o 


— 








^ Dhammapada, chap. vi. (Panditavagga)—I14 stanzas 
Fa-kheu-pi-u, sec. xiv. ("The rise man")—17 " 
Udánnvargnm, chap. Y En Mw ge OF pe * 
e€* Frag.@. ive completed by fr. C. 117v, L 
^ > M. anave dns uk change it into kuruti, though he thinks such a4 
| reading is very probable. » 


Br 
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Notes.—The expressions in the Prakrit verse are somewhat 





| [sadhu Silena sabano yasabhohasamapitu |! 
i 5 yena yeneva vayati tena teneva puyita o ý - 


different from those in its Pali and Sanskrit parallels. The 
verse embodies some fundamental principles of arma, 
enumerated differently in Ludisn literature, The principles 
referred to in it are—S/a (morality), asye (purity), 
scha (truthfulness), sadiujivana (innocent life) And atmano 
karana (dutifulness) ; cf. Asoka’s Pillar Ioscription, u > 
apasimare bahukayane, dayā, dac, sache, sochaye ; also 
Rock Edict xii: savathiidinamm — achatim, sayamam, 
samacherai’t, madavain, ete. ; avikbasambit@, 1 5: 
kgama, satya, dama, auca; Jütaka verse (Fausbóll ır. 
. 280) : sacca m, dhammo, déiti, cago; Ramayana, V. 1. 193 
Bombay edition): dÁrít, drgft, matt, dakgya; Chandogya, 
mt. 17. 4: tapa, dana, ürjavs, ahimsa and satyaracana; 
Manu enumerates ten principles : dérte, Asama, dama, asteya, 
aucat, itdriya-nigraha, dhi, vidya, salya, akrodha 
(vr. 92). Similar principles are enumerated under ten 
numerical heads in the Sanünziti Suttanta (Dizha, It.), 
and throughout the Atiguttara Nikáya. "The Jaina texts 
als» are not wanting in this kind of enumeration. 


Silamatu would correspond to a Pali si/aveuto, almost 
the same in meaning as sr'adossauasampanno of the Pali text. 
This is not an accusative singular form as M. Senat sup- 
poses it to be. Suyisacho—‘ he who is pure and trutuful ’, 
a compound with a peculiar grammatical construction. 
Instead of suyi (purity) the Pali verse has dassana 
(insight). The Prakrit reading ama! suytsacho etc., 

as nominative singular) appears to be better than the 
ali accusative singular. Atmano karako would strictly 
equate with a Pali affano karako, ‘he who does his 
own duty’. The expression is elliptical, some word being 
understood between atma o nnd karako. Ta jano kurati 





iu- Pali zain jano kurute piyam, * him people hold dear’. 


ockhill’s translation **he...... delights the rest of mankind", 
or the Tibetan version itself, seems open to dispute. 











(— Cf. Dhammap., v. 303 t (Pakinnakavagsa, 
Tio SE TEES ERIT T eme 
stlena sampanno yasobhogasamappito 
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Notes.— Sadhu — P àli saddho, ‘the faithful ^, the initial sibilant & 
distinguishes this word from sadhu anewering to ādu. 
‘This is pot the first instarce in our Prakrit where 4 equates 
with Sk. ár; cf. garala (>k. sr@vasah), Pusav. v. 15 (p. 152) ; 
gebha, sebhu, gehu, gehu, sito (Sk. #regah), Sabasevaga 
(pp. 458-167); gufra (Sk. &rutra) ibid, vv. 2, 3 fg. 
(p. ! 55). Sabano= Pali samponno. For ġ= mp see anuatisa 
(Sahusav. v. 11). For bhoha=bhoga, see M. Senart’s 
notes (p. 63). Vayati would straightway equate with Pal: 
vajati, Sk. vrajati ‘walks’, ‘travels’, ‘passes’; cf. sabbattha ce 
sappurisa vajanti (Dhammap., v. 83). M. Senart says: 
" Fayatt might strictly be explained after the analogy of 
abhituya (= Pāli ebsitéfiya), B. *0, 3) as=the Pali 24efatt. 
But itis more vatural to think that it is=rraja/i, and I 
should rather believe that d/ajati of the Pali, which it is 
very difficult to interpret, bas sprung, by an inverse confu- 
sion, from an original rajali ”. We, on our part, think that 
the expression yam yam padesam bhajati (1.06., ‘whatever 
regions he adopts or lives in’) is quite different from yena 
yena rayat? i.e., * by or through whatever (land) he passes’. 
The former conveys the idea of settlement in a place, the 
latter that of the journey of a missionary. Indeed, the 
latter expression is quite natural toa Buddhist missionary 
from India, compiling a text of the Dbammapada, adapting 
the language of the original verses to the local dialect of 
the Gandbaran region extending as far as Khotan. 


8 [yo natimahetu na parasa hetu pavani kamani 
samaya ]'rea 
na ichia (adhamena)* [samidhi atmano so śilava ]* 
| panitu dhammiho* sia O* 
| (C, 26) 


Cf. Dbhammap., v. 54 t (Panditav., v. 9) :— 


Na attahetn na parassa hetu na puttam icche 
na dhana na rattham 
N’ iccheyy' adhammena samiddhim attano 
5. . sa silavd pannavá dhammiko siyá, 








” 3 Frag C. tro 3. * Supplied by us. ^ Frag. C. xxxi'9. 
' Tis ronding ghammiho is probably due to the orror of the scribe. 
* The circle is supplied by us. i; 
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Notes.—Natimahetu na parasa hetu=Pali na a//ahetu na 

2 parassa hetn, “neither on personal rounds nor for others’ 
sake’. The form wa/ima is an instance of sandhi and of 
Epeuthesis (cf. Pali atuma=Glma). ‘Lune Prakrit reading 
pavani kamani samayarea would equate with a Pali 
pápàn: kamunmün? samücareyya ; it brings out the woiderlying 
idea of the verse more clearly than the Pali na puttam 
teche ete. ‘here is reason to believe that by the two 
expressions, afimahelu and perasa helu, ave meant the four 
agati$ or principles of iniquity, viz., chanda (personal 
consideration), dosu (hatred), Aaya (fear) and moha 
(delusion). Cf. Jat. V. p. 147 


Na pandità attasukhassa hetu 

Pápáni kammáni samācaranti | 
Dukkhena phuttha khalitipi santa 

Chand& ca dosa na jahanti dhammam. 


4 [sanatu sukati yati drugati vati asanatu 
ma sa vispasa|' [avaja ida vidva samu ecari*O] 
(Cr, 27) 


For the last pada, cf. Jat. IV. p. 172 :— 


Pathavyā sāliyavakamh gavassam dáüsaporisam 
Datvà vā nålam ekassa, iti vidya samañ care. * 


The Pāli counterpart would be :— 


Sannato sugatim yati duggatim yāti asannato 
Mà so vissásn-m-avajjo ida: vidvà samam care, Æ 


Notes.— We are unable to trace any Pali or Sanskrit counter- 
part of this verse, though it is certain that the teaching 
of it is very familiar to a student of Buddhism and that 
it strikes the keynote of Indian religions. Drugati= Pāli 
duggatim. For the form drugati=Sk. durgatim, cf. 
druracha, Citavaga, v. 5, supra. Ma= Pāli and Sk. ma. 
The particle is used here without the verb expressed. This 
usage is not uncommon in Pali. See Childers : mā Pevam "& 
bhaute, not so, lord; alain bhikkhave mai bhandanam, ` : 
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` Frag. C. 179, 1, * M. Senart reads samuca i, 
* Frag. C. mro, I, not adjusted by M. Senart. — : P * 
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enough priests, no quarrelling. Cf. also Jat. V., p. 99, 
v. 306 :—mada pamado jayelha, pamada jayate &hayo | 
Khaya padosa jayautt, ma mado Bharatiisahha t where 
mā mado, as the scholiast explains, is— mà pamajja, ma 
pamad?, Avaja=—Pali avayjo Sk. G@radyah, low, bad, 
inferior. Childers says avaditaóbo ti arajjo, according to a 

. Pali Tika. Ida-Fali idam. Vidwa=Pali ewdra. It 
cannot, ou the strength of the Jataka parallel, equate with 
Sk. ridvan, as M. Senart has suggested. Samu cari — Pali 
samam care, ‘one should lead a life of spiritual calm’. 
M. Senart, suggests a reading samuccaret (Sk.), which 
would be meaningless in this context. 


5 [savutu pratimukhasa idriesu ca pajasu 
pramuni anu }'{ pruvina savasatnoyanachaya O |* 
Cre, 28) 


For the first half cf. Suttanipata, v. 340 t 
(Rühulasutta, v. 6) :— 


Samvuto pátimokkhasmiin indriesu ca pancasu 
(Sati kdyagatad tyatthu nibbidábahulo bhava.) 


For the last half cf. the last two padas of the 
Jütaka verses on pp. 275, 278 (Jat. I) :— 


Papune anupubbena sabbasamyojanakkhayam. 


Notes.—We have not as yet been able to trace to a certainty 
any Pāli or Sanskrit parallel to the above verse. The 
combination of the half-verses belonging to two different 
stanzas is an innovation in the Prakrit text. 

Pratimukhasa is an iustance of the genitive for the 
locative. See notes on sadanaasi/egu, p. 164. Pajasu= Pali 
paficasu, ‘in regard to five’. The change of fic to the 
sonant of the palatal group is characteristic of the dialect 
of tbe Prakrit text; ef. sagapa=sankappa, Apramadav., 
v. 44v 15, pp. 123, ISL, sıgara -—sankhara, Pusav 
v. l4, p. 152; saghara=sankhara, Magav., vv. 27, 28, 

. 111; anuabisa=anukampinah, Sahassnv., v. 11, p. 162. 
ub cf. duhustla=dutkhass' antam, Apramadav., v. 16, 
* p. 162; yavatetha=yavantettha (ibid v. 17), p. 132; 





! Frag. C. pe, 2 E305 Frag. C. 11170, 2,——not adjusted by M. Sonnrt, 





Cita) 
Jhayatu =jhityanto (ibid; wv. 20, 231), pp. 184, 135. . 
Anupruvina = Pāli a»vp*óbena, ‘by degrees’, ‘gradually’. 
For prn per, ef. drngati in v. 4 supra. This word indicates 


that Buddhism, ike Mritmanism, provided for a graduated * 
sys.em of religious training: acd hesilasikkhd, adhicitta- 
skkha and adhipatihashtkha, The subject is discussed at 
length in the Gauaka-Moggallāna Sutta (Majjhima, LI., 
No. 107). E 
6 [sudhasa hi sada phagu' sudhasaposadhu® sada J* 
[sudhasa suyi |*(kamasa sa)'da* samajate’ vata O 
. (Cre, 29) ^ 
Cf. Vatthüpama Sutta, Majjhima, I. p. 39 :— - > 
* 
Suddhassa ve sadàáà phaggu, suddhass'nposatho sada, 
Suddhassa sicikammassa sada sampajjate vatar. 
—which is translated by the Bhikkhu Silücara :— 
" Upon the pure smiles constant May. E 
» The pure keep endless holy day ; 
The pure, by actions pure confest, Ex n 


Their-every offering is blest”. . 


Notes.—The Pali parallel to the above verse belongs to a group 
of stanzas in which the Buddha deprecates the washing of 
sin in the sacred waters, e.g., of the Bahuka, the Adhikakka, 

the Gaya (or Phageu), the Sundariká, the Sarassatl, the 

~ — Payāga and the Bāhumatī, as well as the Brāhmanie | 
| .— method of sabbath-keeping. The verse teaches that a man f 
is really purified by his pure actions a a by doing  — 








n $8 . pure deeds he keeps the sabbath. — uch — a protest S 
P Ig. as this against the Brühmanie faith is not peculiar to es 
B -~  - the Buddhist, as it can be traced, though in a less — —— 


lut. — | ania form, in d Muncaka, the eet — x 
=- Upanishads, which may be supposed to embody the views of — " 
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orders referred to in the Afiguttara Niküva (see Buddhist 
India, p. 145; Dial. B., Vol. II. Pt. I, pp. 220-224). 
The reading of the fragments in M. Senart’s edition 
is, 8o far as this verse is concerned, hardly satisfactory. 
Hi—‘ indeed’, ‘surely '—may verv well be substituted 
for the Pali re. — Sudhasaposadhu =: Pali «nddhaaa’ 

. uposatha, an instance of vowel sandhi (4vd/asa+ uposadAn). 
For the : of samajate see notes on c«mwabrsa (~ahasav., 
v. Il. p. 164). 


7  [dhamu cari sucarita]' [(na ta du)*carita cari 
dhamayari suh(a)*]* seti asmi loki parasa yi O 
(Cr, 30) 


Cf. Dhammap., v. 169 t (Lokav., v. 3) — 


Dhammam care sucaritam na tarh duccaritam care, 
Dhammmacári sukham seti asmir loke paramhi ca. 


Cf. Udaànav., ch. xxx. ('*Happiness"), v. £ :— 


'" Perform carefully the precepts of the law; abstain from 
all evil deeds: he who keeps the law finds happiness 
; in this world and in the other. 


Notes.— With this verse compare v. | of the Apramadavaga, 
p. 119. Dhamu cari sucarita= Pali dhawmam care 
suvcaritam. For this exhortation cf. the Taittiriva command 
“yanyasmastam sucaritant taut tmyopasya’’. eti hasa 
variant Seali in Apramadav., v. 1. 


8 [aho]*[ nako va sagami cavadhi vatita Sara 
ativaka ti ]*(tikhisa)' [drusilo hi bah ]*o jano O 
(Cre, 31) 


Cf. Dhammap., v. 320 t (N&zav., v. 1) :— 


Abham nügo va sangaime cáàpato patitam sarah 
Ativákyam titikkbissarh dussilo hi bahujjano. 











-| * Free. O. xine, 1. * Supplied br vs. > Supplied by us. 
oie Frag. C, vro, 1. . * Frog. C. xno, 2, * Frag. C. vr», 2. 
hy? Snpplied : us,—a tentative suggestion, such foture forms being 

d " 


nowhere met with in the Prakrit text. Frag. C. xxii», 1. 
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Cf.  Fa-kheu-pi-u, sec. xxxi. (“ The Elephant "), 


p. 171:— 

T : ; : ? — 
fam like the fighting elephant, without any fear of the 
middle arrow (the arrow wounding the middle part). 

By sincerity and truth I escape the unprincipled mnn 
(lawless man)”. F 
Cf. Udaànav.. ch. xxix. (“Day and Night”), v, 21 ;— 

" As the elephant in battle (is patient though) pierced 
by the nrrows shot from the bows, so likewise be pntient 
under the unkind words of the crowd ™. 

The original Sanskrit of the Tibetan version, of which the i 
z above is an English rendering, is as follows (Yugavarga, 
ch. XX1x) :— P^ 
Aham naga iva art SN ied BOD PRINDA arar 
Ativākyarh titiksāmi duhsilo hi mahájanah. 
Cf. Mann, VI. 47 — 
Ativadamstitikseta návamanyeta kaficana 
Na cémain deham áártya vairam kurvita kenacit. . 
Cf. Ayáüramga Sutta, lI. 16. vv. 2-3 :— E 


Tudamti vayahi abhiddavam nara 
Sarehi saibgümagayarm va kurnjararm 


aos eec e ORE E qot m] 


Titikkhae nani adutthecetasa. 


Notes — The Prakrit verse and its Pāli, Ardhamagadhi and 
Sanskrit parallels, explaining one another, presuppose a 
common origin that leads us in the last resort to a pular 
Indian maxim. All these teach men to patiently bear up 

swith the unkind words of the multitude, by tbe simile of 

] an elephant in battle, pierced by the arrows, remaining 

vet patient. Cavadhi= Pāli cayafo, Sk. cāpatah. We 

| | have nothing more to add to M* Senart's comment on this 

j word than that the form with the final vowel ¢ ig partly, 

due to an attempt to maintain rhythm with the — —— 
word with, the same ending, sagawt. afita= Pali 


» 
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Sk. patitaa. The change of the p tor seems to have * 
been effected through an intermediate change of p to 4. 
AtivaMa = Pali and Sk. etirakyain=alivradam (Manu). The 
form vasa presupposes an intermediate change of Aya 
to kka through assimilation, — Dru$ilo— Pāli dussi/o, 
Sk. duhsilah. The derivation is through a false analogy 
with forms like drugati, v. 4, supra. 


9 |(ya)'sa acata drusilia malua va vitata? vani 
kuya su tadha]* (a)*[tmana yadha na visamu 
ichati O |* 
" (Cre, 32) 


Cf. Dhammap., v. 162 T (Attav., v. 6) :—— 


Yassa accanta dussilyai maluva sálam iv otatari 
Karoti so tath'attánam yatha tni icchati diso. 


Cf. Udānav., ch. xi. (** The Sramana "), v. 10 :— 


“He who, breaking all his vows, (is held) as is a Sala tree 
by a creeper, brings himself to that state to which his 
enemy would like to bring him ". 


Notes.—DruSilia— Pāli dusst/yam, Sk. dauhéiyasm, *'malig- 
nity’, ‘iniquity’. ‘The form is an instance of false 
analogy, cf. dru&/o, v. 8, supra. Malua va vitata 
vani- Pali waZwva va ofata vane. The simile is less express- 
ive or pointed than the Pali ma/uvd salam tr’olatam, but 
the Prakrit rani may be taken to stand for Sa/avant. Here 
the imagery is that of a 4a@/a forest overgrown by the 
intertwining and fast growing .Ma/rvea creeper. M. Senart's 
reading malna tavi lata vani gives the simple notion of 
the creeper rapidly growing in a forest, cf. tankā vaddAatr 
maluva viya (Dhammap., v. 334). Kuya=Pali f£ereyga, 
Sk. sAuryat. isamu= Pali risamo, Sk. vigamah, which 
may very well be use as a synonym of the Pali drgo, 
‘an enemy '. 
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duc. [yok.d. bh]' 


a rathapina ashnatu O“ - 
(Cr 33) 


[ga 10]* 5; 
(Cre, 34) 


Cf. Dhammap., v. 308 t (Nirayavagga, v. 5) 
— Itivuttaka, p. 43 :— 


Seyyo ayogulo bhutto tatto aggisikhipamo 
Yañ ce bhunjeyya dussilo ratthapindam asaññato. S 


Cf. Udānav., ch. rx. (** Deeds "), v. 2 :— 


“ Better it would be that n man should eat a lump of 

flaming iron than that one who is unrestrained and who 

t _ has broken his vows should live on the charity of the 
“Tand”. 


Wotes.—'l'he Prakrit verse might be restored, in the light of | 
the Pali verse and its parallel in the Udáànavarga, as ^ 
follows :— 


seho ayokudo bhuto tatu* agisikhupamu 













lin ya ye bhujiya dru$ila rathapina asanato. 
Er —— yokudo- Pāli ayogulo, ‘a (red-hot) ball of iron’. 
E We ihink the allusion is to a horrible form of punishment 
where the criminal was killed by a red-hot iron-ball thrust 
rely <> into his mouth. Bhujiya — - rathapina = Pali dhutijerya 
— | ratthapindam, * that ( a wicked mendieant) should live 
. the charity of the land’; cf. saddha-deyyant — | 

zt r , dAuljitva, Digha, 1. pp. 5- 12. | i 
E Sc The chapter eontains 10 stanzas, ME es C» 
ek. ig. C. vto, * a The circle ïs supplied by ns. — e ? Frag. C. XLI" 

r the second t cf. aprate (Eni, — Sk. aprapte), Apramadav, 


— m l 2 : d e lae — P. * 





Ls 


(i7. Balavaga) 


It is as difficult to suggest definitely a title for the present 
group as it was for the preceding one. But it appears 
that the group  dilates chiefly upon the ways of the 
fool. It is, moreover, quite relevant that, after having 
dwelt upon the conduct of the wise in the foregoing 
*chapter, some idea should be given of a fool and his 
manners. Whatever its appropriate name, the group as we 
have it in the extant Kbharos:ht Ms., is not complete; 
only 8 stanzas are preserved. The Walavagga of the Pal 
Dhammapada (ch. 5) consists of 16 stanzas, while the 
corresponding group in the Fa-kheu-king (see. xu.) contains 


21. This group forms the 13th cbapter of the Udáanavarga 
and has 16 verses. 


1 ida ja mi keca ida ji karia ida kari. — 
»vinamana abhimadati muca??' sasoa O* 
(Cr, 35) 


Cf. Mahabharata, XII. 175. 20 :— 


$ Idar krtarn idarn kāryarh idam anyat krtakrtam 
Evamihásukhásaktam krtanta kurute vaśe. 


Notes.— No parallel of this verse have we been able to trace 
either in Pali or in Sanskrit. M. Senart thinks that what * 
remains of it would give im Sanskrit :— 


ldañ ca me krtyath idañ ca kāryam idam k — 
vindamáno, bhimardati mrtyu.. sa$okarn. 


We have nothing to say against this sanskritization except 
that M. Senart has completely lost sight of the spirit of t 
Prakrit stanza. It teaches that death overpowers the fool 





— — 





1 We ba e tentatively interpreted it as mucw. But M. Senart’s muca, 
followed by two doubtful letterg, tempts us atthe same time to a reading 
muca(tt) (na) sa $oa — Pali muficati na sa soka; for a similar construction 
cf. so duha na parimucaté (I. cro, 42). This would, however, leave abhimadatt 
“unconstroed. d za} i 

* The circle is supplied by us.. 
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who overestimates his owu undertakings. This contention 
is borne out by the word vinamana, which, as we take it, 
is an accusative singular form=Pali vindamanain. In 
determining the real purpose of the verse we*have to fall 
upon other verses of the group, most of which are 
meant to bring out the thought and conduct of a fool. 
We might restore it, in the light of its Sanskrft parallel 
from the Mahabharata, as follows: 


ida ja mi keca ida ji karia ida karil miti) 
(suhu) vinamana abhimadati mucu (balu) sasoa © 


If this restoration be correct, it is clear that the teaching 
of this verse is in spirit the same as that of— 
(1) Dhammap., verse 74 :— 
" Mam’ eva katarh maünantu gihi pabbajita ubho 
Mam’ evátivasá assu kiccákiccesu kismici, * 
Iti bálassa sahkappo, iccha máno ca vaddhnati. 
and (2) Udànav., verse 4, ch. XII :— 


" Let both priests and laymen, whosoever they may be, 


imagine that it is I (who have done it); in whatever 


is to be done or not done, let them be subject to me*; 
such is the mind of the fool, and his desires greatly 
increase `. 


The retections such as those embodied in the above verse, 
may be supposed to have been the outcome of moralising 
upon the tragic end of persons like Devadatta, who was 
so verv anxious to make his influenee strongly felt among 
others. 


?dha vasa karisamu ?dha h.matagi 


" 


— | | (C'", 36) 
Cf. Dhammap.; v. 286+ (Maggav., v. 14) :— 


Idha vassarn vasissümi idha hemantagimhisu z 
Iti bálo vicinteti antarāãyarh na bujjhatie | 
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Gr A043 ) 
Cf.- Udaànav,, ch. 1. (* Impermaneney "), v. 38 :— 


“This (abode) will do for winter and (this) for summer’ ; 
thus ponders the rapidly decaying fool who has not seen 
the danger”. 


«N otes.— The Prakrit verse might be restored, in the light 
of the Pāli gāthā and its parallel in che Udanavarga, as 
follows :— 


idha vasa karisamu idha hematagismisnu’ 
iti balu viciteti ataraya na bujhati C) 


We have reason to think that there is an allusion in this 
verse to the frivolous life of the rich who spent their 
time in the company of women, four months in the rainy 
abode, four months in the winter and four months in the 
summer—as described in the Vinaya Mahavagea (Vin. I. 
p. 15). ‘The sentiments displayed in the verse are very 
natural to the recluses who were the avowed champions of 
morality aud self-control. 


. Vasa karisamu— the same in meaning as the Pali vassam 
vastssamt. The Prakrit expression is a later idiom, asso- 
ciated with the idea of the Buddhist Lent (“‘ catumasam 
cassa. rastssamt’’—Dhammapada-Comy.). 


3 ta putrapasusamadha 
IButü pa] as 
(Cre, 37) 


Cf. Dhammap.. v. 287 t (Maggav., v. 15) — 


Tam puttapasusammattam byásattamannasaln naram 
Suttath dad mahogho va Maccu ádáya gacchati. 


- 





Ag" 
' ATO MONTO 9t adjusted by M. Senarr. He reads. suruga. 
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Cf. Fa-kheu-pi-u, set. xxvin. (‘The Way”), 
- P. 157 —— 


"Men concern themselves about the matters of wife and =" 
child : they per ceive not the inevitable law of disease 
( and death), and the end of life which quickly comes 
as a bursting torrent (sweeping all before it) insa moment’ 


Cf. Mahabharata, XII. 175. 18 :— 


Tarh putrapaSusampannarh v yasaktamanasam naram 
Suptarh vyaghro mrgam iva mrtyur ádàya gacchati. 


. Notes.—The Prakrit verse might be restored as follows :— 


ta putrapaSusamadha (biasatamanasa!’ narn”) 
sutu ga(mu mahoho va mucu adaya gachati ©) / 


In the foregoing two verses the term ‘fool’ is applied to 
the Bhikkhus and princes who: are ambitious for lordship 
over others, and to the rich who kad a frivolous life, while 
in the present verse a case is made out against the house- 
holders in general who are unable to pursue the higher 
aspirations of human life on account of their excessive 
attachment to their wife, children and wealth. Cf. '* Dut&kho 
gharavaso, abbhokaso pabbajja U. painful is household life, 

free is the life of renunciation. ‘Thus a sharp distinction 
is drawn between the two modes of human life, and the 
contrast is beautifully brought out in the Dhaniya Sutta 
(Suttanipata, No. 2). In the Prakrit verse, however, only 
the miserable life of the householder is dwelt upon, as also 
in the Dhammapada. verse 62 :— - 


* Puttáà m'atthi dhanam m'atthi' iti bálo vihannati. 
- : Samadha = Pali summat/ain, ‘ maddened ’. "The change 
of /£( into d% presupposes an intermediate change of ¢/ 


to i4. See Pusavaga, v. 15, notes on sagadha (p. 14), 
Sutu gamu mahoho va= Pāli s#//avn gama mahogho va, 





‘like a great flood (sweeping away) a rasta vilagan JA 
"Phe simile is perhaps the outcome of a know | 
torrential river-floods to which the people of the POUR: - 


i? and Bengal area victim. — — 


edge of the  . 


— — S a -- = Åe 3B "ae + -prer — Te 








i 1 * 
v à 





( 183 ) 


1 puve i kica parijaga [(mata)' kici^ kicakali adea °* 
ta tadisa* parika]'; makicakari no ikica kica(k)ali 
| adea |"O* 
. (Cre, 35 ; see also p. 96) 


Cf. Samuddavanijajataka, No. 468 t (Fausbéll’s 
Jütaka, IV. p. 166) :— 


Anügutaro patikayirátha kiccath, mà marh kiccath 
kiccakale vyadhesi, 

Tam tádisam patikatakiccakürim, na tarh kiccarh 
kicenkadle vvadheti. 


Notes.—This verse, as also the next, condemns procrastination 
and urges immediate action—one of the salient features of 
early Buddhism. Puve i= Pali pudse Ai, ‘beforehand’; this 
meaning is otherwise expressed in Pāli by anagatain 
patifaypiratha, explained in the Jataka-Comy. as puretaram 
kareyya. Parikamakicakari= Pali patikatakiccaka@ri, * one 
doing his duty beforehand’ (patigacch’eva kattabbakicéakari, 

e Jataka-Comy ). 


5 ya puvi karaniani [pacha sakaru* ichati 
=- atha dubakati balu]? [suhatu: parihayati |'^ O" 
| (Cre, 39) 


Cf. Therag. vv. 225, 261 :— 


Yo pubbe karaniyáni paccha so kátum icchati 
Sukha so dhamsate thánà paechá ca-m-anutappatai. 


Dl eae ee Rm Re i SER YR m ER D 


1 ied by ns following M. Sennrt's reconstrnetion on p. 96. l 

z —— — — it ns kica after the Pàáli parallel (seo his 
Postscript on p. 96). * o» S ROAA 

3 art at first read fata Misa (see p. 67). | rag. "az 

^ — — is adopted after the Pali parallel, and M. Senart under- 
estands iPas such. The original reading in his edition is kicakici aly, 


'* The circle is supplied by us. 
"^ Fra .C.xxxro, 1 j n F ro $ 
| | tu ? rag. C. XXVII . 
> lee + ROT ne '5 The circle is*supplied by us. 





* "1 (^p T) 
x Cf. Fausball’s Játaka, I. p. 319, v. 70:— — 
Yo pubbe karaniváni paccha so katum ic 'cliati = 


Ver: anakatthabhanjo va sa paccha-m-anutappati. 


Notes.—The Prakrit verse may be read in Pali :— a 


Yo pubbe knuraniyáni paccha sakkatum icchati 
Atha duppakati balo sukhato parihiyati, 





Sakaru or sakatu ichati=Pali sakkātum (i.e., sat- 

kalum) vechati, * wishes to get (them) well done’. We think 
the same meaning might be made out of M. Senart's inter- tn 
pretation; which is sataru=sanrkara(m). Dubakati= Pāli 3 

pakaty, Sk. dusprakrts, * ill-natured’, For the expression 
sahiatu parihayati cf. so sukha na vihāyati (Therag. Y. 






* Gocate duskrtam rhe Socate durgatirn nh 


, 232). ; 
v vt 
| 6 akita kuki(ta)' [sehu Darth tavati drukita . 
— ed nu sukita seh ['( u) [ya kitva nanutapati*]* O° - 
Rr: (Cre, sa 
mx Cf. Dhammap. v. 314 t (Nirayav. v. oy < S$ 
" MS = 5armyutta, I. p. 49 :— "-— b. nd 
-i Akatam aukkatath seyvo ache tapati dukkatath ag 4% * 
wr g Katañ ca sukatam seyyo yam katva ninutappati, EX ita. 
- Aa ' "CR Udanav., XXIX. v. 53 ("B 41 à in Eroi: — 
Nt. Pischel’s edition) :— T CA 
Ta | , 
. Akrtam kukrtde chreya(h) pa$cát CUN duskrtam t 


Ld 


otes yy acta = =Pali dukkatam, Sk. — an — e 
p No gor fue analogy, ef. drasila, Panitav. 4» vv. B, 9, ante. tance 
OE: — change is ri * evidently to — = 
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7  asava tesa vadhati ara te asavacha — 


(Cro, 41) 
(T. Dhammap., v. 253 + (Malavagea, v. 19) :— 


Paravejjànupassisga nicca ujjhanasanhine 
savā tassa vaddhanti är so àsavakkhuvá. e. 
e 
a 
Notes.— We have nothing to say against M. Senart’s observa- 
tions except that we need not suppose that a &/o£a of six 
padas, cr the thought, was collected into a single stanza in 
the Pali text. We have another instance where the padas 
of the Pali 74/4a are inverted in the Prakrit (see Jaravaga, 
v. 16, tnfra). However, in the absence of the remains of 
the middle line, if there was any, and for want of a parallel 
- of three-lined stanza in any other work, one would be 
justified in restoring the Prakrit verse, in the light of the 
Dhammayp., v. 255, as follows :— 


usava Lesa vadhati ara te asavachal ya) 
(paravejanupasina’ nica ujhanasanina ©) 


S  yesa tu susamaradha nica kayakata sma _ 


—— — U——--"""**"t*s174SETTEES.-23-2- 





x: 7 satana sabrayanana tasa 7 | 
e . . (Cre: 42-43) 


E. da 
up 
Cf. Dhammap. v. 293 + (Pakinnakav. v. 4) 


= Therag. v. 636 — 


Yesan ca susamaraddha niccath kayagata snti 
Akiccan te na sevanti kicce sátaccakürino 
Satánamr sampajanainam attham gacchanti adsava. 


Cf. Udünav., xxx. (** The Mind "), v. 56 (7) — 


* He whose attentive mind delights in the truth and adheres 
to the (four) truths, he always walks in the way with 
his body, he is safe in speech and in mind, and, casting 


> 


off sorrow, he will experience no more suffering `. 
— — — — 





P ! Also, paruvejanubasina. 
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. Notes.—This verse with which the chapter, as it survives in 
the Kharosthi Ms., is broken off, emphasizes the necessity 
for constant meditation on the transitoriness,of the body. 
Thus it introduces us tothe teaching of the Jaravaga, but 
in the absence of a complete and unimpaired Ms. it 
cannot be said with certainty whether the Jaravaga 
formed a sequel to the present chapter. The Prakrit, 


verse might be restored, in the lieht of its Pāli counterpart, 
as follows :— 


yesa tu susamaradha nica kayakata smaf( ti) 
(akica te na sevati kici satacakarino) 
satana sabrayanana taSa (gachati parichaya ©)’ 


Tasa=Pali /asi»a (lamha), Sk. /rsa (/rsna), thirst, 
desire. The Prakrit form keeps closer to Sanskrit. 
M. Senart considers it to be a mistake for čega. 


The colophon indicating the total number of verses 
contained in this chapter is missing, and we cannot say if 
there were more verses after this. 


[8. Jaravaga] 

A few chapters appear to be missing from the extant 
Kharosthi Ms. between the Bała and Jara groups. The Jara 
eroup, as may be judged from the colophon *'ga 25” (I, e"5, 33), 
contained 25 stanzas of which 2 are missing (vv. 1-2). The same 
group forms the 11th chapter of tbe Pah Dhammapada and con- 
sists only of 11 verses, of which 4 are eontained in our Jaravaga. 
The Prakrit group contains 2 verses which are to be found in 
chaps. ut. (Cifla) and xxiv. (Toma) of the Pali text. The 
remaining verses are collected from various canonical sources, 
such as the Saimyutta Nikaya, the Sutta-nipata, the 'Thera-Theri- 
gatha and the Jataka. The first. chapter of the lFa-kheu-king, 
which deals with ‘Impermanence’, contains 21 verses, of which 
two occur in the Prakrit Jaravaga and one in the Pali 
chapter. Section xix. of the Chinese recension bears the title 
Jaravagga and contains 14 verses, of which one (v. 1) is to 
be found in both the Pali and Prakrit chapters. The Udanavarga 
has no separate chapter on ‘Old Age’, but treats of ‘Impermanence x 


IE iota re en ee 


| Tt will be noticed that the 6th foot of the Prakrit verse Mifors from 
that of the Pali; the restoration has been suggested gn the basis of the 
Dhammepada-Comy., whero attharn = parikkhayam, 








(+ TSBs) 


and ‘Old Age’ in its first chapter, which contains 41 verses. The 
Udanavarea and the Prakrit text have many verses in common. 
Of the Udiina verses 13 are to be found in the Pali text, four 
inthe Jará* group and the rest in other groups.  Fausboll 
has in his excellent edition of the Dhammapada noticed a 
few Slokas in the Manu-sambhita, the Mahabharata and the 
, Ramayana, containing ascetic reflections on ‘Impermanence’, 
similar to those in the Dhammapada vv. 148 and 150. 


dQ' P. P. Pre* athu ? ue Pr 


(Cre. L) 
Cf. Samyutta, V., p. 217 :— 


Dhitam jammi jare atthu dubbannakarani jare 
Tava manoramam vimbarn jaráya abhimadditam. 


Cf. Fa-kheu-pi-u, sec. 1.  ('*Impermaneney ^), 
p. 43 :— 


“ Old age brings with it loss of all bodily attraction ”. 


Cf. Udanav., ch. r. (“Impermanency’’), v. 30 :— 
P d 


"Thou art foolish and despicable, and dost not that which 
is right; for that body (rüpa) in which thou delightest 


will be the cause of thy ruin". 


Notes.—M. Senart was able to read only ra a£A4x« of the first line. 
In his text the sign '*?" indicates that there are faint traces 
of characters, and the bold dots mean that so many letters 
are completely missing. None but those who have ever 
seriously attempted the identification of a verse, so 
hopelessly mutilated as the one under discussion, can realise 
how difficult a task it is to find out a parallel in Pali or in 
Buddhist Sanskrit. It was indeed by accident that we after 
repeated searches chanced upon two verses in the Sarhyutta, 


à There are 23 verses surviving altogether in this chapter and they occur 
without break, but the colophon records the total number as 25 ; consequently, 
.two verges are missing towards the beginning. 

* M. Senart rends ra with the preceding query (standing for a donbtful 
Wo rend the word in the light of the Pāli parallel, jare. 


character) put apart. 
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eorresponding to this verse and the next one. Supposing 
that the Prakrit verse is on the whole similar to the Pali, 
it might be reconstructed as follows :— . 


(dhitu jami ja)re athn (drnvanakarani* jare 
tava manoramu viba? jaraya® abhimarditat O? 


4 yo vi varsasata jivi so vi mucuparayano 
na kiji? pari 


(Gra, 9) 
Cf. Samyutta, V., p. 217 — 


yo pi vassasatam jive so pi maccuparayano 
na kine: parivajjeti sabbam eváAbhimaddati. 


Cf. Udaànav., eh. 1. (*Impermaneney"), v. 31 :— 


"One may live a hundred years, yet he is subject to the 
lord of death ; one may reach old age, or else he is carried 
off by disease ".* . 
a 
Notes:—The Prakrit verse might, perhaps, be reconstructed 
as follows :— 


yo vi Varsagata jivi so vi mucuparaynno 
na kiji parivajeti’ sarvam evabhimardati C) 


Mucuparayano- Pali macenparayens, Sk. mrtyu- 
parayanah, ‘subject to death’. In many instances Pali words 
seem to obey the grammatical rules governing the changes 
of » into m, while the Prakrit of our text, as appears 





— - — — — — — — — — — — — —— 


' Also, druvranakarani. 

* The form is to be taken tentatively. We may as well read vima on an 
approximate likeness with gamira=P@li gambhira (I. v, 6, p. 27). 

* Also jarae ; cf. prafiaya prañae (Magavagu, vv. 27, 28, p. 111). 

* Cf. jara nabhimardati (Apramndnvaga, v. 2, p. 121). 

* M. Senart reads bhaje, which is evidently incorrect. We rend ki for bth, 
consistently with the Pāli counterpart. The appearance of the character is 
much like the peculiar stroke of bh, which M* Senart has taken so much pnina 
to establish in other instances, (see I. A*, 1, note, pp 5-6), The stroko over. 
the ja justifies the reading ji instead of je. 

* The second half of ckhill's translation seems open toedispute. 

* Cf. parivajetva (Apramaday., v. 18, p. 133). | 


fa 
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from M. Senart’s readings, is characterised by the absence of 
the cerebral nasal. Kiji= Pali Aifci, Sk. Aificit. M. Senart 
reads bhage, which gives no meaning. We have an 
alternative form of 4Aiji in kici (Suhavaga, v. 13, infra) 
which stands closer to Pali £/7ici. 


* 


parijüinamida' ruvu roanida [prabhaguno 
bhensiti p.ti]* 


(Cre, 3) 
Cf. Dhammap., v. 148 t (Jarav., v. 3) :— 


Parijinpam idam rüpamn roganiddath pabhanhgunam 
Bhijjati! pütisandeho maranantam hi jivitath. 


Cf. Fa-kheu-pi-u, sec. xix. (“Old Age"), p. 118 :— 


= When old, then its beauty fades away; in sickness, what 
paleness and leanness—the skin wrinkled, the flesh 
withered, death and life both conjoined”. 


k Cf. Udānav., ch. 1. (^Impermanency"), v. 35 :— 


“The end of life is death, this body bent down by age, 
this receptacle of disease, is rapidly wasting away ; this 
mass of corruption will soon be destroyed ". 


Notes.— The Prakrit verse, supposing that it is on the whole 
similar to the Pāli, as the portion which survives indicates, 
might be completed and read as follows :— 


arijinamida ruvu roanida prabhaguno 
— puti(saneho? maranata hi jivitu* ©) 


—This verse cannot be traced in any other canonical texts, 
though reflections similar to those contained in it are 
met with throughout the texts of the Satta Pitaka. 


ee aS oe ——— — ———" 
|! M. Senart reads parijinam ida, 
'* Frag®C. xxxuv°, M, Senart reads prabhaguno. 
> For a= Pali ml, cf. nivinati (Magav., vv, 27-29, pp- 111-112). 
* Also, jivita. 3 
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Fausbóll has drawn his readers’ attention to similar reflec- 
tions in the Manu, VI. 77, the Ramayana, II. 105. V. 14, 
and the Mababhairata, XI. vv. 48, 207 and XII. v. 829. 
One will look in vain through the older Dbhàrmasütras for 
sueh  pessimistie reflections on the destructive side of 
rature. The Manu and Visnu codes in their present form 
are recasts of a time when a Stoic mode of life was so 
firmly established among the asceties and recluses as to 
find its way into the naive positivim of the  juristie 
thinkers. We need not be surprised to come across these 
refleetiops in the Hindu Epics, which mainly uphold and 
idealise the systems of the Smritis, because the epic kernels 
which survive in the shape of ballads in the canonical Jitaka 
Book and the Upakhyinas of the Mahabharata bristle 
with them. As will be shown below, some of the important 
Jara-verses of the Prakrit text are to be found in the 
Dasaratha Jitaka, a Buddhist version of the older Rima- 
story which, like the version in the Mahibharata, was 
primarily intended to exhort people to keep up their spirits 
in the midst of trials and bereavements, considering that 
these are inevitable experiences of mankind. 


Parijinamida= Pali parijinnam idam, an instance of 
vowel-sandhi (parijina+ida), the intervening m having 
developed to prevent iatus. Parijina or * wasted’ is 
virtually the same in meaning as jara-Soka-samavislam 
(* permeated with decay and sorrow’) of Manu VI. 77. It 
will be noticed that the Prakrit form stands close to the 
Pali, but the latter fulfils the grammatical rules about 
the changes of n into n, which the Prakrit does not. 
Roanida- Pāli roganiddam, a compound, meaning ‘the 
abode of diseases’ (roganam nuivesanatthanam, Dhammapada- 
Comy; ef. Manu, VI. 77: rogdyatanam). It is clear 
from this that the Buddhist commentator is inclined 
to identify »idda with mida or nidya, ‘nest’. toa is 
an alternative form of roża (see Suhavaga, v. 2, tnfra). 
Prabhaguna= Pali pabhangunam or pabhaiguram, Sk. 
prabhanguram, n compound, meaning ‘that which is frail 
or fragile’; ef. a/uras»in Manu, VI. 77, and Dhamma- 

da, v. 147. The final letter wa instead of ra makes 
the word deviate from Sanskrit and keep closer to the 
Pali. For bhensiti, see M. Senart's notes (pp. 70-71). 
Putisaneho— Pali  pE/isandeho, a compound, meaning 
‘the body which is stinking’ (patito samano tadeva 
deko, Dhammapada-Comy.; ef. arikayam, Dhammapada, 


v. 147, pitikayam, Comy. ; rajasvalam, Manu, VI. 77). 


a 


————— —— — LE Fn ——" Ff ib a A 








— a — ——— ————————Y 
* 


Calcutta University, 1920, Vol. Il., p. 25. 
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Maranata hi jivitu= Pali» marapantam.- Ai jirvitam, Sk. 
maäarandnlain hi jivitam (cf. Divyavadana, p. 100 ; Maha- 
vastu, III. p. 183; Ramayana, II. 105. v. 14; Udainavarga, 
I. v. 22% Fa-kbeu-king, I. p. 41 ; Vasubandhu's Gatha- 
sangraha, y. 23). This corresponds to the expressions matihi 
dhuvam tfi (Dhammap., v. 147), aniltya (Manu, 
V1, 77),and jātā gala marantidha evaindhamma hi pantno 
(Therazg., v. 583). Note how this idea of life ending 
with death is"expanded in a verse incorporated in the 
Ramayana, II. 105, st. 16 and the Divyfvadana, p. 100 :— 


Sarve ksayanta nicayah patanántàs samucchrayáh 
Sani yoga-viprayogántà maranantam ca jivitam. 





Life and death are one of thc three pairs of constant and 
opposed phenomena — whereby Makkhali Gosála, the third 
great leader of the Ajivikas, characterised the organic world, 
the two remaining pairs being those of gain and loss, and 
pleasure and pain ((a@¢ham, alaba, suham, dukham, 
jireyam, maranam)'. The Buddha conceived of eight 
principles (attha loka-diamma), divisible into four pairs: 
labho, alabóho, yaso, ayaso, nnda, pasamsa, sukham, 
dukkham, to which was afterwards added another pair 
viz., Jivilam, maranam,as can be seen from the Theragatha, 
vv. 664-670. All these come under Pakudha Kaecayana's 
two principles, swthe, dukňe (Digha, I. p. 56). 


ko nu h ? | lite sati 


akar Pi pda LL Ra ee Se oe 
(Cre, 4) 


Cf. Dhammap., v. 116 t (Jaravagga, v. 1)— Jàt. 
V. p. 11, Il. 25-26 (Kumbhajataka, No. 512). 


Ko nu háso kim ánando nicca pajjalite sati, 
Andhakárena onaddha padipam na gavessatha. 


Cf.  Fa-kheu-pi-u, sec. IX. (“Old Age”), p. 117 :— 
“What (room for) mirth, what (room for) laughter, 
remembering the everlasting burning for fire). Surely 
this dark and dreary (world) is not fit for one to seek 
security and rest in "4 


— — — 





! Dr. Barua's,paper on the Ajivikas, Jour. of the Dept. of Letters, 





( 1992. ) 
Cf. Mahavastu, III., p. 376:— 


Ka nu krid& ka nu rati evath prajvalite sada 

Andbakárasmith praksipta pradipam na gavesatha. x 
Ko nu hargo ko nu ànando evam prajvalite sada 

Andhakarasmim praksipt& àlokari na prakásaya. 


Cf. Udānav., ch. 1. (*Impermaneney"), v. 4:— 


"To one who is being burnt, wbat joy can there be, what 
subject of rejoicing ? Ye who dwell in the midst of 
darkness, why seek ye not a light ? " 


Notes.—The Prakrit verse might be completed and read as 
follows :— 
ko nu h(aso kimanano' nica praja)lite sati 
anakarasmi? prachiti? pra(dipa na gavesatha* O) 


—This verse cannot be traced in any canonical text other. 
than the Dhammapada. The Prakrit text substitutes 
prachit: in the 2nd line for Pali onadd%ā. The reading of 

the Udanavarga seems to have been analogous to that of the 

Pali text. The exhortation of this verse is no more than 

a poetical summary of the teaching of such Fire-sermons 

as (1) the Adittapariyaya-sutta (Vinaya Mahavagega, v. 
pp. 66-67) on the basis of which the Gokulikas, or 
better, the  Kukkulikas are said to have formulated a 
doctrine of ‘universal pessimism’ (Kathüvatthu, I. 7, with 
Comy., and Preface to the “ Points of Controversy "), and £: 
(2) the Aggikkhandhtpama-sutta which, according to the 
Ceylonese chronicles (see Mabavarnsa, XII. 34), Asoka’s 
Indo-Baetrian missionary, Dhammarakkhita had made the 
principal text of his sermon to the people of Aparanta. 

The Prakrit verse seems to be older than the two verses 

in the Mabāvastu which appear to have been quoted from 

an older Sanskrit recension of the Dhammapada. 





| Cf. nivinati (Magav. vv. 27-20, pp. 111-112). 

? Following the Mahüvastu. Also, anakareno or andhakarena : cf, bandhana 
in I. B. 52. 

* The reading prachiti is permissible, if it in a case of locativo absolute. 

* Cf. bhavetha, I, a7, 8. Also, gavisadhu ; of, bhodha, inl. A*, 7: 
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Prajalite sati = Pali pajjalite sati, locative absolute, 
meaning “while the world is burning (with passions and 
other painful mental qualities)’, ‘The Mahdavastu reads 
prajvafite sada. Anakarena prachiti would strictly corres- 
pond to a Pāli andhakarerna pakkhitte, an ex pression 
whichis the same in meaning as andhakarena onaddha. 

" It seems that andhakare pakkhitta is more gram matical 
than andhakārena; ef. raltikhittā (Dhammap, v. 304) 
=andhakāre khiliā (Comy.); andhakarasmim praksipla 
(Mahavastu). ; i 


7 yameva' padhama rati gabhi vasati? manavo 
avithi? [ti so gachu na nivatati O]* 
(C**, 5) 


Cf. Ayogharajataka, No. 510 (Fausboll, IV. 
p. 494) — 


. Yam ekarattim pathamarn gabbhe vasati mánavo 
Abbh' utthito va sayati sa gaccham na nivattati. 


e À Cf. Udānav., ch. 1. (* Impermaneney "), v. 6 :— 
M 
"One who has heretofore been subject to the misery of 
birth from the womb may go to the highest place and 
come no more back again (into the word )." 


Notes.—' The Prakrit verse might be completed and read as 
follows :— 
yameva (or, eka) padhama rati gabhi vasati manavo 
avithi(to va saya)ti so gachu na nivatati O 


Yameva = Pāli yam cvam,a vowel-sandhi (y«-reva) ; 
ef. parijtuamida, v. 5 supra. The expression yan era 
padhama rati=Pali yam eva pathamamn rattim, ‘the 





! M. Sonart’s yam eva have been joined together here on account of sandhi, 

* M. Senart reads gabhirasati, which is hardly correct; gabhirasati would 
be=PAli gambhirassati, which gives no sense, But, we have iu Prakrit 
gamira for gambhisa, cf. I. B. 6 (p. 27). 

3 M. Senart reads avi ‘hi, put apart. 

* Frag. C. xvtstrvo, 1,—not adjusted by M. Senart, 


" di. 2 
25 
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; very first night’, ts somewhat different from the Pah 
yam ekarathon pathamam, *the one night when for the 
first time’, but the Prakrit reading gives a better sense. 4 


According to the commentary, the appropriateness of 
the word raffr hes in the fact that men are generally 
conceived in the mother's womb at night, though, as 
a matter of fact, r«//i includes both day and night. e 
Avithito — Pali a44/’uithite, a vowel-sandhi (avi + uthifo), 
avi standing for Pāli abhi. For v=bň, ef. abhivuyu 
(—abhibhuya), 1. B. 30, 31 (p. 585). The Comy. suggests 
abbho + utthito, and explains a25ho as meaning a -piece of 
cloud, which, however, seems a mere etymological conjecture. 
Atbh'utthito may simply be equated with Sk. abAyufthtfah. 
Accordingly, abbhuttkito va sayati may be rendered "n 
‘he lies down as if being upborne' According to the 
Comy, the general sense of the verse is: “Just as a 
piece of cloud having arisen, comes into exfstence, moves 
about being chased by the wind, in the same way a man 
since his first conception in the womb undergoes successive 
stages of gestation and development in such a manner that he 
cannot retrace the steps that have already been undergone ”. 
The developmental stages of man mentioned in the Comy., * 
manda, khidda, ete. remind one of Gosála's eight stages, 
mandabhamt, khiddabhüm:, ete. (see Sumanzala-vilasini, 
12 p- 163). B 


&  yasa rativivasina ayu apataro' sia 
apodake [va mansana ki tesa nu* kumalaka? OJ* 
(Cre, 6) 
Cf. Muügapakkhajátaka (No. 538, illustrated by 


a carvinz on the railinz of the Bharaut 
Stüpa), Fausbéll, VI. p. 26 :— 


Yassa ratyà vivasane àyum appataram siya E 
* Appodake va macchünam kin nu komárakarn tahir. K 








' M. Scnart reads aparato, which gives no sense unless it be supposed - 
that rato is à change by Metaothesís from tafo or that the reading is kato. 

ue The Pali parallel Solow “tarar, it is clear that the Prakrit aparato cannot but 

x be due to à mistake of the scribe, who has inverted the reading. = 

a -= M. Senart reads simply r. | ME 

3 M. Senart reads ukumulana; our reading is tentative. 

* Frag. C. xviiiv*, 2,—not adjusted by M. Senart. 





* 


“ å — 
LM * Ley E utu au cut. 4. A i. 








Cf. Fa-kheu-pi-u, see r. (**Impermaneney"), p. 40:— 


"Every day and night takes from the little space given to 
each «one born; there is the gradual decny of a few years 
and all is gone, as the waters of a pool are ent off 
(or exhausted)”. 


- 
5 Cf. Udānav., ch. 1. (** Impermanency "), v. 34 :— 
" Man is like a fish in a shallow pool of water ; day and 
night this life is passing away; what subject of rejoicing 
is there in so brief a thing *" 


Cf. Mahābhārata, XII., 175, 11, 12 :— 


Ratryam ratryam vyatitayaim àyur alpatararm yada 
Tadaiya vandhyam divasam iti vindyàd vicaksanah 
Gadhodake matsya iva sukham vindeta kas tada 
Anavyaptesu kimesu mrtyur abhyet: manavam. 


Notes.— Rativivasina = Pāli ra//ivivasena, Sk. ratrivirasena (if 


M. Senart’s reading is correct). In order to equate with the 
Pali rafy@ rvirasane, the Prakrit reading must be either 
rativivasant “or rativirasane, Apataro= Pah appatarai, 
‘less’, ‘lesser’. M. Senart’s reading aparato conveys no sense. 
Mansana=Pali macch@uam, Sk. matsyānām, ‘ of fishes ’. 
For ùs —/sy, ef. thenrsrti (Sk. thetsyate), Jaravaga, v. 5 
(p. 189), and M. Senart’s notes under C°, 3 (pp. 70-71). 
Tesa = Pali fesam, Sk. /«sáüm, and is closer to Sanskrit on 
account of the s. The correlative of yasa is tasa, but here fega 
appears to refer to the fishes. The Pāli reading is /aZiFfh, a 
locative form of famh, meaning ‘there’, ‘in that’; cf. the 
Udanav. ex pression “there, in so brief a thing". Kumalaka or 
komalaka or komaraka = Pali sowa@rakam, Sk. saumaryaw 
—/arunabhaco, (Jataka-Comy.) ‘youth’, ‘young age’. With 
regard to his reading nkumudana, M. Senart suggests that it 
mizht be equated with Sk. oka-unmitan im, ““ the destruction 
of their abode". He also points out that if the form only 
were taken into account, one would think at once of a 
form mZka-unmülana, which, he says, is a form of speech, 
very little likely. Neither oe£a-wumüfana nor ulkaunmitlana 
ean fit well with the meaning of the clause 4r tega 
ete. Rockhill’s translation of the "Tibetan version of 
the? Udanavarga, which is at best tentative, connects the 
idea of mith with this elause—** What subject of rejoicing 


> 
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is there in so brief a thing ?” The idea of rejoicing can 
very well be associated with Aomarakam. Supposing that 
the reading nkumu/ana is on the whole correc} and that it 
has reference to fishes, it might be slightly altered into 
ukumugana and equated with a Pali o£a nmm ujjanam, 
jumping out of water’ (cf. Supparakajataka No. 463, 
Fausbéll, IV. p. 139; maccha .... udake umnpiujjantmugjamA, 


haronti), 


9 ye vudha' ye yu”? dahara ye ca majhima porusa 
anupa Po — — [lapaka va banana]? O 
(Cre, 7) 


For the first half, cf. Vessantarajataka, No. 547 
(Fausbóll, VI. p. 572), first line of verse 642 :— 


Ye ca vnuddhà ye ca dahará ye ca majjhimaporisa 
Mam eva upajiveyyut), tatiy' etam varam vara. 


and Dasarathajataka, No. 461 (Fausbdéll, IV. - 
p. 127) sc = 


Dahara ca hi vuddha ca ye bālā ye ca pandita , 
Addhà c'eva daliddá ca sabbe maccupariyana. 


Cf. Ayogharajitaka, No. 510  (Fausboll IV. 
p. 495) :— 


Dumapphalin’ eva patanti mánavàá 
Dahara ca vnddhà ca sarirabheda 
. Nariyo nara majjhimaporisa ca. 


— — — —— — — — — 





— — — — 


^14? M, Senart reads hu dhayeyw, of which the first letter is written in such 
a way ns Lo easily warrant n reading vu. In adjusting the reading of the first 
pada we have the advantage of the Pali parallels, which M. Senart could 
not discover. 

3 Frag. C. xxiidmiv?,—not adjusted by M. Senart, who reads lapabhavabanana. 
We have reason to change his pabha into paka from a comparison with kije 
which he read incorrectly ns bhaje (see v. 4 supra). For the last quarter-verse 
M. Senart has sa nica maranato bhayo © (see Cro, 7, p. 72), but a careful 
examination of the shape nnd position of the fragment makes it clear that it 
fits into the main plate only when it is pushpd n little below nnd thrust into 
the next line, £e, OYO, 8—an arrangement which ia established beyond doubt 
by the fact that there is an exact Páli counterpart to the Prakrit verse thus 
adjusted (g. v. under v. 10 infra p. 198), Accordingly, the aforesaid quarter- 
verse bas been shifted to the line-end of v. IO, and the gap thns caused 
is filled by Frag C- xxiinvo with sufficient reason or our side, 
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— 


Cf.  Udanav., ch. 1. (** Impermaneney "), v. 10 — 


" Some* are old, and some are young, some are grown up ; 
by degrees they all do disappear, like ripe fruit falling ”. 


Notes.<—Almost the whole of the sécond line of the above verse 
is missing from the extant Kbarosthi Ms. A detached 
fragment, marked xx1i1*°®, contains the line-end of a certain 
verse belonging to Plate C**. This fragment with the 
line-end—4ZapaóA^ vabanana C)—needs adjustment, but we 
know of no verse of the plate under notice into whieh it 
may fit. M. Senart, too, has no suggestions to offer. Let us 
suppose for argument’s sake that his reading ie correct and 
see if any meaning can be made out of it. It admits of 
a two-fokl construction : either (1) lapua óhavabanana — Pali 
tapa bhava-bandhanam, ‘cut off the ties of existence ", or 
(2) fa pabhavabanana = Pali—some word ending with /z or »à 
plus pabhava-bandhana, *the ties spring from’. But these 
interpretations afford us no clue to the adjustment of the 
fragment. Two assumptions are possible: either (1) that 
it contains the line-end of one of the first two J/ara-verses 
which are missing, a verse similar, perhaps, in thought to 

ó the following stanza (Jātaka, VI. p. 27) :— 


Tattha kā nandi kā khiddā kā rati kā dhanesana, 
Kim me puttehi dārehi, raja mutto'smi bandhana ; 


or (2) chat it contains the line-end of the verse under 
discussion, in which latter case M. Senart’s reading must 
b» slightly altered as (pia)lapaka va banana or (ta)lapaka va 
banana. The reading phalapaka va banana (= Pali pAa/a- 
pakkam va bandhana) is suggested by the final words of the 
Udanavarga verse: “like ripe fruit falling”, and ¢ /apaka 
ra banana by the final words of a verse in the Pali Udana 
(I. 1.10): bandhana. This simile of a 
ripe fruit or palm falling from the bunch is quite in 
keeping with our verse. Accordingly, the Prakrit stanza 
might be completed and read as follows :— 


ye vudha ye yu dahara ye ca majhima poruan 
anu(patati sarvi te ta)la paka va banana © 


—whieh will read in “Pah :— 


* Ye vuddha ye ca daharā ye ca majjhimaporisa 
Anupatanti sabbe te talapakkam va bandhan&. 
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Yu is nothing but ya (=ca). It is obvious that ya has 
been influenced by v» of rudha as a result of the natural 
tendency to read two sets of three syllabus alike, viz. 
ye vu dha and ye yn da. | - 


10 (ya)'dha phalana pakana niea patanato [bhayo , 
- * = ee " 
emu jatasa maca [sa nica maranato bhayo"O* 
(Cre, 8) 


Cf. Sallasutta (Suttanipáta, No. 34, Majjhima 
Nikàya), v. 576, Dasarathajitaka, No. 461 
(Fausbóll IV. p. 127), and Muüzapakkha- 
jataka, No. 536 (Fausbóll, VI. p. 28):— 


Phalanam iva pakkadnam niceam patanato "bhayam 
Evam játanam maccinam niccam maranato bhayam. 


Cf. Udanav., ch. 1. (^Impermaneney"), v. 11:— 


" As the ripe fruit is always filled with the dread of falling, 
so likewise he who has been born is filled with the fear 
of death ”. 


Cf. Rāmāyaņa, II. 105. v. 17 :— 


Yathà phalànàm pakvanam nányatra patanád bhayath 
Evam narasya játasya nányatra maranid bhayar. 


Notes.—The simile and main idea of this verse is tacitly 
implied in that of the foregoing one. Its intrinsic value 
and historieal significance lies indeed in the fact that it 
stands in form midway between the verse inthe Dasaratha- 
jataka and that in the Ramayana. As in the Sanskrit 
epic, the Prakrit verse begins with ye/4a-— Pāli and Sk. 
yatha, while the simile is indicated in Pali by the particle 
ira, put after pAatanam. In both the epic and the  Prakrit 

AAD e e — 


* Supplied by us. 

* Frag. C. xv¥°, 1,—not adjusted by M. Senart. — 

* This line-end is connected by M. Rehart with the praeced verse. 
He reads instead—ya ayu payeli panina O—as the line-end of this yerse, but 
we have transferred it to the line-end of the next-verse on the strength of 
a closnfitting PAli parallel (4. v. p. 199). E 


£5 
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text we have a genitive singular form, jata—yjata, 
while in Pali the form is that of a genitive plural. The 
oceurreneg of identical and similar reflections in the 
Dasarathajataka and the Ramayana goes to prove that the 
narrative of the Sanskrit epic was woven out of an older 
Rama-siory, which is preserved in ballad forms in the afore- 

. mentioned Jataka, the Mahabharata, and in the first canto 
of The Ramayana itself. Although the epic narrative has 
lar outzrown its original and completely changed its moral, 
one may notice that the original story with its morals still 
lurks within its four corners. 


Emu = Pali and Sk. evam. The change of » into m is a 
peculiarity of the Prakrit of our text, but the form eva 


is not rare (see v. 14 infra). . 
° 
emu jara ya mucu ' ya ayu payeti panina O? 
(Cre, 8) 


Cf. Dhammap., v. 135 (Dandavagga, v. 7) :— 


"* Yatha dandena gopalo gavo páceti gocarath A 
Evam jara ca maccu ca àyu pacenti® pàninaim'". 


Cf. Fa-kheu-pi-u, sec. t. (““Impermanency”’), p. 39 :— 


" As n man with his staff in his hand goes along tending 
and pasturing the cattle, so are old age and death, they 
also watch over the life that perishes." 


Cf. Udaànav., ch. 1. (** Impermanency”’), v. 17 :— 


" As a cowherd with his staff gathers his cattle into the 
stable, so disease and old age bring mankind to the lord 
of death ”. 

mn ies metti — Hát — — MÀ 
' Frag. C, xv¥o 2,—not adjusted by M. Senart. He reads the fragment as 


follows :— 
CURT TU WEAR SRI UE y 


emu ne(?)rayamuca Mac 
2 This line-end was connected by M. Senart with our v. 10 (sev p. 198, 


" "| 3 * - - > 
: T Mee ue Ma. rends pacets. 
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Notes.—Almost the whole of the first line of the above verse 
is missing from the extant Kharosthi Ms., and the remnant 
—ya ayu payeli panina C)—has been misplaced by M. Senart, 
who tags it to the end of the preceding vefse. As has 
been established, M. Senart's (7*», 8 is not, as he says, a 
patchwork of two half-verses, but of two separate, though 
fragmentary, verses which have been wrongly adjusted, not 
by the scribe but by himself. However, our adjustment o 
the fragments has gove a long way to enable us to complete 
the verse as follows :— 


yadha danena’ gopalo gavo payet: goyara 
emu jara ya mucu ya ayu payeti panina © 


—This stanza cannot be traced in any other canonical text 
than the Dhammapada. The simile calls up a vivid picture 
of a cowherd driving the cattle of a village to the common 
pasture, and strikingly brings home to ap agricultural 
people like the Indo-Aryans the idea of the manner in 
which death drives all beings to their destiny. 


Payeti = Pali pàce/;, an instance of causative. 


19 yadha nadi pravatia racha vanat — 
2 


(Gr: 9) 
Cf. Migapakkhajataka, No. 536 £(Fausboll, 
VI. p. 26) :— 


Yathà varivaho püro gaccham nüpavattati 
Evam àyu manussanam gaccham nüpavattati. 
Yathà varivaho püro vahe rukkh'üpakülaje 
Evarh jaráya maranena vuyhante vata panino. 


Cf. Fa-kheu-pi-u, sec 1. (^Impermanency"), p. 39 :— 


" As the waters of a river ever hasten on and flow away, 
and once gone, never return, such is the life of man. 
That which is gone knows not any return "'. 

i Of. dana (—Pàáli dandam, I. B. 39, p. 42); manikunalegu (— Pàli 
manikundalesu), uhavaga, v.8, infra (Cvo, ai). — 

3 For the line-end here M. Senart has—frvi oharanaseva satii O—which, 
however, fits better with v. 13. The Udánavarga bus a verse (ch. t. v. 18) of 
which the final words correspond to oharanmaseva satii: “ As the*waters of 
a brook, so flow on by day and night tho hours of man's lifg ; it draws nearer 


and nearer to its end”. 
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* 4* | | 
Cr. Udārav., ch. r. (*Impermanency"), v. 15 — 
* 
T. - A 7 > =: : 
As n river that is always running swiftly by and never 
returns nre the days of man's life—they depart and come 
baek no more " 


— 

Notes.— The whole of the second line of the above verse is 
missing from the extant Kharosthi Ms, in spite of M. Senart 
reading, as a line-end, lavi oharanaseva salii O —whieh fits 
better with the line-end ef the following verse. The 
Prakrit verse might, however, be completed in one of the 


Following two ways :— 


- , ^ yadha nadi pravatia racha vahati (upakulaja 
emu jaraya maranena vuhati vata panino ©) 
e 


* yadha nadi pravatia racha vahati (na nivatati 
emam ayu manusana gachu na upavatati ©) 


Pravatia = Pali paratti/ra, Sk. pravartya, * beginning 
to flow’, a gerund. The form is closer to Sanskrit. "Racha 
= Pah rutshom, Sk. vr &£sarn (ef. rucha, Asoka's Rock-Ediet 
II, Mansehra version). M. Senart says: “I am not 
sure of the reading racka or vacha ; anyhow I ean only 
see In it a reflex of rr&sa, whether for vracka or for ru ££Aa." 
For the form viacha, cf. erocha in Asoka’s Rock-Edict, II, 
Girnar version. If it is vacha, ef. Pali ma@/avaccham, 
Suttavibhanga, I. p. 179. 


13 yadha vi dani vitati' ya ye deva oduopati^ | 
apaka bhoti *vitavi oharanaseva satii O* 
(Cre, 10) 








+ M. Senart reads vikoti according to the script, but this does not give 


any sense. He joins the words together as yadhawvidanivikot:, ; 
* In M. Senart’s edition the words are run together and read 


ya yedevaoduopats. ; - 
^ He reads, and the Ms. clearly has, vo^ which, again, seems to have been 
influenced by the o of the preceding word bhoti. The final ¢ is due to the 
influence of the preceding syllables. The words nro run together in 
M. Senart's edition and rend apakabhotivo.._. 
^ Héconnects the line-end tavi oharanaseva satii with v.12 (see Cvo,9, 
» 73). Our adjustment is warranted by the sense of the verse as well as 


by the mutilated shape of the line-end. - 
26 
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14 emam eva manustiesu)' (avi)'dha*(va)ti* pranayo 
ya ya avi(si)'sati rati?^ maranaseva satii (O) 
. (Cr, 11) 


n 


Cf. Migapakkhajitaka, No. 538 ” (Fausboll, 
VI. p. 26) :— — 


Yathā pi tante vitate yam yam dev'üpaviyati 
Appakam hoti vetabbam evam maccána jivitam. 


Notes.—The Pali verse seems to hive been expanded later into 
two Prakrit stanzas, which are bound up together in thought 
and serve to illustrate the course of human life by the imagery 
of weaving. ‘The sense is: when the loom is spread out, no 
sooner are the threads spun out than what ‘remains to be 
spun grows less and less ;—a striking illustration of how the 
hours of man's life ceaselessly pass away. The imagery 
reminds us of the ancient myth where the Goddess of Fate 
is represented as a woman engaged in spinning the thread 
of man's life. The Prakrit verse 13 differs from the Pali by = 
its closing words oAaranaseva satii (which would equate 
with Pali okaraņass eva santike). Dani vitati= Pāli tante 
vitate, Sk. fatre vifate,—(loc. absolute, ‘the loom being 
spread out’). Oduopati, if the reading be correct, would 
strictly correspond to Sk. udvapati, used impersonally, 
meaning ‘casts out or is east out’. The reading, as + 
M. Senart is also of opinion, is very doubtful. Oharana= 
Sk. avaharama, better ajaharana, a synonym of marana 
inw. 14. Verse 14 expanding the idea of the Pali clause 
evam maccane jivitam, would read in Pali :— 


Evam eva manussesu abhidhavanti panayo 
Yam yam ávisissati rati maranass'eva santike. 





— — 


! Supplied by us. * Supplied by us, following the sense of 
the previous verse, though tentatively. x 

^; * We have changed M. Seuart’s s into dh, as these two letters have 
often been confounded in the Khurosthi Ms. : cf. masuru for madiuru= Pali 
madhwurafi 1, B. 11 (pp. 28-29) ; seo also M. Senart’s “dhitë for “siti (= PAli 


"sméti), v. 16 infra. After M. Sennrt's s there is a gap, quite sufficient for J 
one letter, which we bave tentatively filled by a reading va. This gives us | 
avidhavati, meaning ‘they run the course of life’ (quite in keeping with - 


the simile of the thread being spun ont). : 

* Filed by us on the strength of clear traces of the upper part of an 4 
in the fac-simile. We have taken avidisati ns the future, 3rd pef. sing. of 
Sk. y ud vis, ‘to enter’, hence ‘to approach, occupy *. | - a 
| " Senart entertains doubt as to the correctness of his reading here n» 
well as in the previous words. | F 
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15 sati' eki na disati pratu ditho* bahojano 
pratu eki na disati sati ditha bahojano O 


, (Cro, 12) 
. €f. Dasarathajataka, No. 461 t (Fausbóll, IV. 
i p. 127), and Mūgapakkhajātaka, No. 538 


— (tõid, p. 28) — 


Siyam eke na dissanti páto dittha bahnjjana, 
Pato eke na dissanti saya dittha bahujjan4a. 


Cf. Udānav., ch. 1. (* Impermaneney "), v. 7 :— 


" One sees many men in the forenoon, some of whom one 
will not see in the afternoon; one sees many men in the 
afternoon, some of whom one will not see in the (next) 
forenoon ~ 


Sati stands for sai (= Pāli and Sk. sayen, cf. ai = 
näy, Apramadav. vv. 24-25). The ¢ has intervened 
through False Analogy with desate. For the first o in 
bahojano, see porusa (v. 9. supra)- Pali porisz (also 
purisa). The Prakrit o ean also be explained as having been 

. lengthened from uw to make up for the loss of a y in the 
Pali 77 following. 


16 tatra ko viSpasi macu daharositi* jivit. 
Pvi miyati nara nari ca ekada O 
(Cr, 13) 


Cf. Mügapakkhajaütaka, No. 538 (Fausboll, VI. 
p. 260):— 


Daharápi hi miyanti nara ca atha nüriyo, 
Tattha ko vissase poso daharo 'mhiti jivite. 








— — — — — — 





— — — — 


A. Senart says that sai would do well. 

3 i, AA has à variant ditha in the second line. : LP 

3 M. Senart reads dhiti, which is clearly a mistake for “siti ("smífi). 
In Khagogthi the letters dh and s, being very much alike, have produced 
many © confusion of reading and writing, cf. masuru for madhuram (T. B, 1, 
pp. 28-29). 
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Notes.—It is clear from the above citation that the lines of 
the Pali verse are inverted in the Prakrit. The first line 
of the Prakrit verse has wac» (= Pali macco, ‘ the mortal ") 
for poso of the Pali. Instead of Pāli »ara ca, alha nàrtyo, 
the Prakrit verse reads wara nari ca ekada, which appears 
to be an improvement on the P&li reading without altering 
the sense. The Prakrit verse might be completed thus :— 


es = et en: aie . 
tatra ko vispasi macu daharositi Jivit(e ~. 


dahara hi) vi miyati nara nari en ekada © 


Viśpaśi = Pāli rissase, Sk. vřśvaseťł, an optative, ‘one 
should trust.’ Siti— Pāli (a)wAfti, Pāli and Sk. (a)smítr, 
a vowel-sandhi (daharo+asme+itr). The mistaken reading 
dhiti has led M. Senart to equate it with Sk. dAérti (see 
footnotes under avridPavati, v. 14 supra). 


17 avyirena vatai kayu padha [siti 
ruchu]|' . Vinana niratha ba kadigaru CO 
(Cre, 14) 


Cf. Dhammap., v. 417 (Cittavagga, v. 9) :— 


Acirain vat’ ayam kayo pathavim adhisessati . 
Chuddho apetaviftinàno nirattharn va kalingaram. 


Cf. Udànav., ch. r. (* Impermaneney "), v. 36 :— 


* Alas! this body will soon lie on the earth unnoticed, 
empty, senseless, thrown away in à cemetery like a billet 
of wood ". 


> 


Cf. . Manu, IV. 24] — 


Mrtam Sariram utsrjya kasthalostrasamam ksitau 
Vimukhá bindhava vánti dharmas tam anugacchati. 


Notes.—The Prakrit verse or its Pāli counterpart which is one 
of the most important and exquisite in the whole collection, 
cannot be traced in any other canonical text than the 
Dhammapada. It appears to have expanded the idea 
of the first line of Manu, IV. 241, which also occurs 


i — — — — — — — — — — à 
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in the Mahabharata. It seeme, moreover, to be a later 
poetical summary of the Vijaya Sulta (Suttanipáta, No. 11), 
vv 8-9, and Sumedha’s psalms (Therig&tha, vv. 468-469), 
containing ascetic reflections on the loathsomeness and 
transitoriness of the body. The interest of the Vijaya 
verses and Sumedha’s psalms lies in the fact that these 


show wicher combination of the Dhammapada verse and 
the Manu Sloka :— 
-— 


Yada ca so mato seti nddhumato vinilako, 
Apaviddho susanasmim anapekha honti nátayo. 
Khádanti nar supánàá ca sigálà ca vakà kimi, 
Kaka gijjha ca khádanti ye ca anne santi panayo. 

(Vijaya Sutta) 
Nibbuyhati susanam aciram kayo apetavinnino 
Chuttho* kalingaram? viya jiguechamànehi natihi. 
Chaddüna? nam susáne parabhattarh nhàyanti jiracchanta 
Niynkà mátápitaro kim pana sádhárap& janata. 

(Therigatha ) 


—We are far from saying that the Buddhists were 
borrowers from the Miünavas or vice versa. The truth is 
that both the Buddhists and the Ma@navas, no less than the 
poets of the Mahabharata, had drawn upon a common 
source, which goes back at last to the people at large: 
we mean that the higher reflections contained in the 

* verses under notice sprang originally from a cruder 
popular wisdom, crystallized in the shape of maxims which 
are preserved and used by the community in more forms 
than one. The language of these maxims in their popular 
forms is generally Prakrit, the term denoting no more than 
the current speech of a locality or community.  Sumedha's 
verses preserve a few remnants of Prakrit forms, e.g., 
chuttho for chuddho; kalikaram, kalinkararm for kalinga- 
rañ; chaddina, chathuna, chathana, chatthana for chaddita ; 
»iyaka, a Prakrit survival in Pali. The reflections in the 
Vija Sutta and Sumedha’s verses are only a poetic 
version of the teaching of the kaydnupassana or kayagatasats 
section of the prose Satipatthiina Sutta (Majjhima, I) or 
Mahdsatipatthana Suttanta (Digha, Il); see also the 
Up., Prapathaka I. 





| e taken in the sense of chaddito, *thrown off’, 
sti E ntaetihh'a expressions are almost the same as those in M 
Manu éloka: Chuttho kalifigaram — viya c utsrjya — — Cf. 
Bengali, churi, choda, chorda, Prof. Pischel notes n variant euddho. 
s Varfanta—kalikoram kalinkararn, 
—^5 Variants —claithuna, chathana, chatthana, 
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The Prakrit verse might be completed thus :— 


nvirenn vatai kayu padha( vi adhise)siti 
rachn ' (npeta)vinnna niratha va kadigarn C) 
t 
The Dhammapada groups the Pali counterpart of this verse * 
under the Cittavagga, but it has little bearing on the 
main theme of the chapter. The mere oceursence of the 
word ^iAsane or of the idea that a corpse lies senseless ore 
devoid of consciousness, does not surely entitle Mt to a 
place in the Cittavagga. The Prakrit text and the Udàna- 
varga have rightly grouped it among the Jara verses. 


Ayirena = Pali and Sk. ac/rene, an adverb with instru- 
mental termination, meaning * without delay ', * very soon’. 
The Pah form acirar is a eounierpart of Sk. «cirat which 
has ane ablative termination. Vatai= Pāli re/d@yam, a > 
vowel-sandhi (vata-+ar); for at=ayam, Cf. nai —ndymm, 
(Apramadav., vv. 24, 25, pr- 138, 139). Badbavi — Pali 
pathariin, — Ardhamáagadhi, — perdAarim, Sk. prthivyam. 
The form of the Prakrit text stands mid-way between the 
Pali and the Ardha Maeadhi. Adhisesiti= Pali ad//sessatr, 
‘will lie (on the earth)’, can be compared with mato 
seti susanasmima, ‘the deceased lies down in the cemetery’; . 
the expressions give an idea of exposure of dead bodies. 
We must understand by the word adAisessati or seli not that 
a man casts off his body, like the brute creation in general, 
to lie on the earth (which is rather an exception than a 
rule),? but that after his death his body is thrown away by 
his kinsmen or friends (fiatayo or bàndhava)? in a $masana 
where it undergoes the natural process of decomposition * 
oris eaten up by the worms and earnivorous birds and 
beasts. Ruchu is according to M. Senart=Pah ru££Ao 
(Sk. ruksmah), ‘rough, rude’, which may very well take 
the place of the Pali chuddho, ‘vile, despicable’. But we œ 
cannot fully agree with the French savant, for the Prakrit: 
ruchu is a weaker expression than the Pali e/uddho which 
does not surely mean ‘vile, despicable’ as he supposes. 


! Also apeta or aveta. For hee cf. — v, 24 end À ES E | 
* In cases of deaths by accident, eg., of persons dying by ship-wreck, E 
or in n desert or out of the way place. The 4panpaka Játaka (No. 1) e. 






— w 
aa bodies or rem 
one gate 
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His rendering of the Pāli word, no less than the commen- 
tators' pataphra-e, is tentative and ultimately untenable. 
Chuddhasapaviddho, ‘despised’ (Dhammapada-Comy.) ; 
chuddha=chaddita, ‘forsaken’, ‘cast-off’ (Jataka-Comy. 
Fausboll, V. p 30%). ‘The former interpretation is based 
upon sa canonical] text like the Vijaya Sutta, v. 8, 
—apaviddho — susamasaucém—and the latter on Sumedha’s 
psalm (Therigatha, v. 469)—chaddiina nam susine. These 
canonical passages do not bear out these interpretations. 
In the Vijaya Sutta the meaning of chuddho is expressed by 
these three words; uddhumito, vinilako and apaviddho,— 
‘ bloated, discoloured and despised)’. Both the words eZuttko 
and chaddina occur in Sumedha’s psalms (Therigatha, 
vv. 468-469), and the former word might have been 
taken in the sense of ‘useless’ (chuttho halimgaramn 
viuya-sualthan va Loflingaram), 1f it bad not referred 
to kayo.” We think that the Pali cAwd/Ao is=the Sk. 
ksubdhah, ‘agitated’. This word indicates the successive 
stages of decomposition uncergone by a dead body in 
a cemetery (cf. Vijaya Sutta, v. 8; Satipatthana Sutta, 
Majjhima, I. p. 58). Such a condition was very useful 
to the development of the science of anatomy in India, 
as natural decomposition in ‘charnel fields’ served well 
the purpose of seientifie dissection. Aveta-(or apeta-) 
Vinana= Pali «cpelovedüaamam, lit. * from which conscious- 
ness has departed ’, ‘devoid of consciousness ’, ‘ senseless’. 
M. Senart observes that the Prakrit text appears to 
have replaced apeta by some synonym but does not suggest 
what it might be. Kullikabhatta,, the commentator of 
the Manu Sainhità connects the idea of acelana, *sense- 
less’ with a low of wood (4asthalostravad | acetanam). 
Kadigaru= Pali kaditigaram (variant, kalikaram), ‘a log 
or billet of wood ’=katthakhanda (Dhammapada-Comy.)= 
kast^alostza (Manu šloka). The Prakrit is, on the whole, 
more correct than ka/imgeram, and it stands closer to the 
Pali variant #alikara, even if the forms kad, kali and kade 
may all be said to have been derived from the Sk. hastha: ef. 
Bengali kad?, kathi, kath. According to the Dhammapada- 
Lomy., the comparison ts with the useless parts of a tree 
left off in the wood, and this explanation is borne out by a 
Manu Sloka (v. 69), the first line of which contains the 
expression aranye AastAacat fyalkted, ‘casting away like 
a piece of wood in the forest’. The word had:garu 
or? kalingaram may also mean a log of wood, lving useless in 
asmasana, partly burnt or wholly unburnt, if not in the 
sense that it is not brought back home for consumption. 
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- 18 .... [avathani a..u ???"?? 
|'[ni Sisani tani distani ka]* rati O 


" (Gre: 15) 





= 
19 [yanimani prabhaguni vichitani disodise 


kavotaka]'(ni)' [athini tani distani ka]? ra O — " 
(Cr, 16) 


Cf. Dhammap., v. 149 t (Jaravagya, v. 4) :— 


Yau’ imani apatthàni* alàápün' eva sárade 
Kapotakani atthini tani disvana kà rati. 


Cf. Fa-kheu-pi-u, see. x: X. (“Old Age”), p. 120 :— 


“When old, like autumn leaves, decayed and without 
covering, life ebbed out and dissolution at hand, little 
good repentance then ! "* 


Cf. Udanav., ch. 1. (* Impermaneney ”), v. 5:—, 
T * = — =f - l >= > } * + - d tt Nu 
Those pigeon-coloured bones are thrown away and seatter 
ed in every direction; what pleasure is there in looking 
at them ". . 

Udánavarga, Appendix) :— 


Cf. Vasubandhu’s Gáüthásaneraha, v. 21 Sc Wu 


“They (the bodies) are thrown away and scattered in 
every direction, like those pigeon-coloured bones; what 
pleasure, then, is there in looking at them ". 


Fausbóll identifies the. Prakrit verses with the l 
following in the Divyåvadāna, p. 561 :— 


Yanimany apaviddhani viksiptani diso dasa 
Kapotavarniny asthini tàni drstveha ká ratih. 
Imani yany upasthánàni alabur iva Sarade (P)^ 
Saünkhavarnáni Sirsani tani drstvéha ka ratih. 











— — — —— — — ae ae 
— 


Frag. ©. xivvo. 1. 32 Frag. C. x ylrivo, 1. ^ Frag. C. xivvo, 2. 
Supplied by us, in place of the dot of omission (see T. Cre, 16, p. 74). 
Frag. C. xxi1vo, 2. : * Variant, avatthant, ¢ 
* Beal’s rendering seems far from correct, | — 

* The Ms — Cowell and Neil reads serabhe, whieh is meaningless. 
The mistake is pefhaps due to the scribe. 








vt = 
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Notes.—The two Prakrit verses appear to have grown out of one 
verse Incorporated in the Pali Dhammapada and the Udàana- 
varga, and are, on the whole, similar to two verses quoted 
in the Divyfivadana, probably from an older Sanskrit 
recension of the Dhammapada resembling that from which 
a whole chapter is quoted in the Mahavastu, III. pp. 434 
foll. “The Prakrit verses stand, as the resemblance of 
certain words go to prove, nearer in point of date to the 
Pali gatha. Verse 18 might be restored as follows :— 
(yanimani) avathani a(lap)u(ni va sarade’ 
saghavarna® )ni Sisani tani distani ka rati © 
It is somewhat difficult to sav whether itis a charnel-field or 
a crematorium, of which the Pali githa and the Prakrit verses 
depict the scene. The expressions saghavarnant igant (t.e., 
‘the skulls looking white like conch-shells’) and kavotakant 
athint (i.e., * the pigeon-coloured bones’) can as well be asso- 
ciated with a burning scene? as with the picture of a 
charnel-field But scanning the verses closely, one can 
discover that these form an appropriate xt ik tov. £7 
and complete the description of the fate of a dead body 
thrown away in a charnel-field. Verse 17 does not 
. proceed farther than the description of a dead body under- 
going the process of decomposition aud lying in the 
cemetery like a log of wood, and it leaves to verses 18 and 
. 19 to deseribe what befalls the bodily remains after 
decomposition and eonsumption by the worms, birds and 
beasts, víz., the skeleton and the bones. As a matter of 
fact, these two verses, no less than verse 17, are based 
n the KayAnupassand section of the Satipatthana or 
M ahasatipatthana Discourse, which actually contains the 
distinctive expressions, e.g., disa-vidisa vikkhittāni, atthi- 
küni setant (corresponding to sapotakant of the Pah, and 
E k votakané of the Prakrit verse) satthavannipinibhani 
(Majjhima, I. p. 58). For such asectie reflections in Indian 
literature, it is important to bear in mind the following 
references, which are interesting :— 
l. Maitrayani Up. I. 3=Vijaya Sutta, vv. 2-7 = Satipatthána 
Sutta, secs. 6-7. 


i With regard to the restoration of the first line we have followed the 
suggestion of M. Senart (4. *. p. T5). But instead of alapu one may rend alavu. 
?* Also, ^vranani, | 
^| Ajitakesnkambala says, '* ásandipancnamá& purisá matam adáya gacchanti, 
&va @lahan& padani paffhapentt, kápotaküni ntthini bhavanti, bhassantié- 
utiyo" (Digha, I. p. 55). “ Kapotakdaniti kapotaka-vagnáni, pdrapata- 
pakkha-vatnáni ". (Sumnhgnla Vilásini, I. p. 166). The story of Cü]akála 
and Mahfikala in, the Dhammapnda-Comy. gives n detailed account of the 
possible changes ot a dead body during cremation. 


27 








= 
5 











2. Prakrit verse 17=Dhammapada, v. 41=Vijaya Sutta, 
vv. 8-9=Therigatha, vv. 463-469=Satipatthina Sutta, 
the first portion of sec. 8. . 

3. Prakrit verses 18-19-Divyávadánn, p. 56—Satipatthána 
Sutta, the latter portion of sec. 8. 


Sec. 8 of the Satipatthana Discourse, especmlly its" 


latter portion, clearly indicates the importanee of ‘ charnel- 
fields’ in the history of the science of Anatomy in India, 
particularly in relation to Osteology (see Hoernle’s Studies 
in Indian Medicine, Pt. I), long before the time when 
dissection became a desideratum. 


Avathani= Pali apa/tAàni (variant, avatthanc), Buddhist 
Sk. upasthanant (Divyfiivadina) =chadditani, * thrown off’ 
(Dhammapada-Comy.)=“ thrown away” (Udinavarga). 
It is difficult to understand how this meaning could be 
derived from arafAanr, unless we suppose that it is the 
neuter plural of avatha= Pāli apattham or avattham, 
‘dislocated’, ‘ displaced’. When applied to a/apunt (* pump- 
kins’), avathani=vippakinnaai, ‘scattered, at sixes and 
sevens’ (Dhammapada-Comy.). Alapuni va sarade= Pali 
alüpün'eva sarade, Buddhist Sk. alabur iva Sarade, “like 
pumpkins during autumn’; ‘scattered like pumpkins, 
exposed to heat and wind during autumn’ (Dhammapada* 
Comy.: saradakale vatdtapahatani tattha vippakinna-alapini 
viya). Distani would strictly correspond to Pali ditthant, 
Sk. drstins, ‘seen’. M. Senart says that the construction 
is “less normal, but not unacceptable in this form”. 
This may be an idiom. But if fanz distant ka rate be not 
regarded as an idiomatic construction and distant not taken 
as a past participle qualifying fanz, we can explain the form 
as distana, a Gerund corresponding to disvana of the Pali 
verse, the final ¢ being accounted for as having developed out 
of rhythm with the preceding tani. "The Buddhist Sanskrit 
form in the Divyfvadana is also a Gerund, drstva The 
Prakrit form keeps closer tothe Pali in having a suflix 
similar to the Pali ¢rana. Prabhaguni, ‘fragile’. We 
have a singular form of the word in v. 5, supra. The 
word in this plural form cannot be equated with Sk. 
prathangura. M. Senart rightly suggests that it implies 
a base prabhigu, identical in meaning with prabha ga. 
Di$odi$a = Pali and Ardha Magadhi, diso disam, *1n 
various directions’, ‘on all sides’. The DivyAvadara verse 
reads digo da$a, ‘the ten cardinal points’.  » : 





= 
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20 [imina putikaena aturena pabhaguna 
nicasuhavijinena jaradhamena s]'(avaso)* 
(nime)*dha parama sodhi yokachemu anutara O 

(Cre. 17) 


21 [infina putikaena vidvarena (pabhazuna)*]* 
| (nicasuhavijinena) ]* (jaradhamena savaso)’ 
(nime)*dha parama sodhi yokachemu anutara O 
(Cre, 18) 


22 [imina putikaena visravatena putina 
nica |*{ Suhavijinena jaradha]'* (mena savaso)" 
(ni)"[medha parama sodhi yokachem(u)'*] '* 
anutara O'? 
(Cre, 19) 


Cf. Sarmyutta, I. p. 131 $ 5 — 


. Imina pütikàyena bhindanena pabhanguna 


--?*"--4- 
— — -e 


Cf. Therag. v. 32T :— 


— —À e 


Nimmissam paramam santim yogakkhemam anuttararh. 


Cf. Fa-kheu-pi-u, sec 1. (*Impermaneney"), p. 43 :— 


“ What use is this body when it lies rotting beside the flow- 
ings of the Ganges P It is but the prison-house of disease, 
and of the pains of old age and death. To delight in 





' Frag. C. xivvo, 3, *, *^ Supplied by us. * Supplied by us. 
* Frag. C. xiiivo. ^ Frag. C. x1vvo, 4. A i Supplied by na, 
* Frag. C. xxivo, 10 Frag. O. 1V9, 1 i Supplied by ua. 


33 The u is supplied by us. 

1s Frag. C. xtvo, and Frag. O. xxvivo, 1; the Intter preserves, ns is 
pA y by five queries ( p. 92), s0 many faint traces of the bottom of the 
characters, of whjch the upper portion isin tact in the former, 

**5 The circle is supplied by us, 


> 





RES) 


pleasure, and to be greedy after self-indulgence, is but to 
increase the load of sin, forgetting the great change that 
must come, and the inconstancy of human life.” 

- 


Cf. Udānav., ch. r. (*Impermaneney"), v. 37 :— 


“Continually afflicted by disease, always emftting some 


impurity, this body, undermined by age and death, what 
is the use of it." 


Notes.— These three verses, which are quite peculiar to the Prakrit 


text, are bound up together in thought as completing the 
ascetic reflections in v. 5, supra. The Pali parallel of the 
first line of v. 21, (and a posteriori of vv. 20, 22) is in 
the Sarhyutta verse cited above, and that of the third line 
of each of the three verses occurs in the "'herazüthü, v. 32, 
and one need not be surprisel if the parallel of the middle 
line, which is common to all the verses, be found out in 
some other Pali verse, not yet discovered. The linking 
together of three lines, that is, of three separate ideas, 
into one verse, appears to be a novelty, serving to give 
altogether a new idea, though the combination seems 
somewhat incongruous. At any rate, they betray quite a 
mechanical growth, however much a commentator may try 
to make out some grand meaning by his ingenuity. We are 
confident that the process of such co-ordination is earlier in 
the Buddhist literature, and that in all probability the 
number of verses was originally less than three, and perhaps 
not more than one. As may be conjectured from the 
Sarhyutta verse and that in the Udanavarga, the original 
verse consisted of two lines, and ended with the question 
* what is the use of it ?" or “4g rat?" asin v. 19, supra, 
or with such reflections as we find in the second line of the 
Sathyutta verse: alliyami hariyami kamatanha samühata. 
However, taking the verses as they are, they seem to admit 
of a two-fold interpretation : either (1) that there is a 
break at the end of the second line, the construction lacking 
in some expression to complete the Stoie rune like that 
which might be translated “what do you gain (by) ”; 
or (2) that these verses mark a turning-point in the 
general trend of thought, in that they draw the hearer's 
attention away from the vain moralising on the transitoriness 
of the body to the real purpose to which the body should 
be employed. The second  iuterpretation leads us to 
understand the underlying idea of these verses as follows : 
‘Taking for granted that the body is suele and suĉh, the 
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— henceforth arises, what use we should make of it. 
s it not proper to create for each of us an unsurpassed 
state of safety even with the help of such a body ?' ‘This 
is quite in keeping with the spirit of Buddhism, which as 
a heroie faith sought to shake off the cowardly ponderings 
over the loathsomeness of decaying body. 


Verse 20.—Putikaena = Pāli piifisadyena, ‘with this 
body emitting impurity’; ef. putisaneho in v. 5, supra. 
Aturena = Pāli and Sk. @fnrena,-which is identical in 
meaning with reaxida in v. 5, and a@fwuram in Dhammap., 
v. 147. WNicasuhavijinena corresponds, according to 
M. Senart, to Sk. xityd&ubha-vicirnnena, ‘ permeated with 
impurities’. The expression is not to be met with in Pali. 
Jaradhamena savaso = Pāli jaradhammena samnvaso, * asso- 
ciation wath what 1s conditioned to decay ' ; cf. **econtinually 
afflicted by disease " (Udanavarga). Nimedha, if the dha 
be regarded as a clerical error for sa, as is sometimes the 
case in the Ms. (see footnotes under avidhavati. Jarav., 
v. l4, p. 202), wonid give place to a form atmesa, which 
would tally well with the Pali first-person form wimmissat 
of the Therag&tha verse. If it be not such a mistake, then 
dha must be equated with the Pali suffix ‘Aa, and nuitmedha 
classed with such  second-person forms as arahadia, 
nikhamadha, bthodha, udhvaradha, ete. (pp. 130-137). 
Parama $odhi-— Pāli paramam suddhim, Sk. paramam 
&uddÁim (or the highest purity’, which is the 
same in meaning as risodii (Magav., vv. 27-29), a 
synonym of Nirvana. The Theragatha reads sanée, 
‘tranquillity ’, ‘ peace ', another synonym of Nirvana. 


Verse 21.—Vidvarena is a curious Prakrit form, convey- 
ing the same sense as the Pali Jéindanena, * by (that which 
is) brittle’; cf. 4hedanadhamme_ kalevare, Therigatha, 
v. 380; parijina in v. 5, supra. Some of the Pali .Mss. of 
the Samyutta read d/indarena (instead of bhindauena), a 
variant which has a justification from cases like padsangura 
—pabbhanguna. ' The Prakrit vrdvarena sounds closer to 
bhindarena. 


Verse 22.—Visravatena putina=Pali = resxsavantena 
patina, ‘with impurity flowing off’, from the root /srz 


(to flow)? 
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. 23  [(a)'yara jiyamanena dajhamanena nivruti 
nimedha |* [ parama sodhi yokachemu anutara | (O)* 
(C's, 20) 


Cf. "Therag., v. 32 t :— : 


Ajaram jiramánena tappamanena nibbutim 
Nimmissaz paramam santim yogakkhemam anuttaram. 


Notes.—This verse, which is peculiar to the Prakrit text, clearly 
sets forth the moral of the foregoing three verses. The 
Theragatha ascribes the authorship of the Pali parallel to 
Suppiya Thera. 


Ayara=Pali ajaran, ‘the undecaying’, a synonym 
of Nirvana. Jiyamanena= Pāli jiramanena,” ‘by a person 
in a state of decayinz’; cf. thane khane jaraya abhibhuyya- 
manatta jiramanena (ParamatthadIpani). Dajhamanena= 
Pali dayhamainena, a synonym of  /(appamanena, * by a 
person in a state of burniez'. WNivruti= Pali niġòntim, 
Sk. airvrlim, a synonym of Nirvana. Here the change is 
either from yv into vr as in Pali (ef. alra of the Manserah 
Ediets), or from rr into vr. 


24 [jiyati hi rayaradha sucitra adha Sarira bi jara 
uveti 

sata tu* dharma na? ja['[ra (u)veti]* [sato hiva? 
sabhi praveraya "ti" O 

(Cv, 21) 





! The a is supplied by us. * Frag. C. 1vo, 2. 
ur. 0: xxvi ^ * The circle is supplied by us. 


* F , C. xxvivo, 2. 
s e M. Senart reads na ta fu, but doubts the na (p. He also doubts 


‘character which follows dharma, and which he tentatively reads ca. 
Our —— is based on the Pali parallel which M. Senart has unfortunate- 
ly missed. t Frog. C. 1%0, 3, : * Frag. C. xxvivo, 3. 

9? WM, Senart has hisa, which gives no meaning. Our reading, however, is 


. See notes (p. 215). * 
inr yin C. BAL che not adjusted by M, Senart, who reads 


Ed " sulohiqaaabhi pravera(ya)._.. | LE 
d 1. M. ordre rud jd ie tastes is somewhat mutilated. In Kharo i thf, 
ti, if written hurriedly, may very well appear like ka, . 
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Cf. Dhammap., v. 151 (Jarávagga, v. 6); 
Samyutta, T. p. 71; Játaka, V. pp. 483, 


494 :— 
. 
Jiranti ve rājarathā sucittà atho sariram pi jaram upeti 
~ Satan ca dhammo na jaram upeti santo have sabbhi 
E pavedayanti. 


Cf.  Fa-kheu-pi-u, sec. xix. (“Old Age”), p. 118 :— 


" And when the body dies, and the spirit flees, as when a 
royal personage rejects a (broken) chariot, so do the 
flesh and bones lie scattered and dispersed. What reliance, 
then, can one place on the body ? " 


Cf. Udānav., ch. t. (* Impermaneney "), v. 29 :— 


“Even the brilliant chariot of the king is destroyed, the 
body also draws nigh to old age ; but the best of men, 
who teaches othgrs this best Bf all good. laws, shall not 
know old age.” 


Notes.—This verse forms a fitting sequel to the foregoing one, 
as we reach in it a point where itis the turn of the compiler 
to say if there is anything within human experience which 
does not decay in the midst of decaying things. The reply 
given is in the affirmative, dilating upon the popular com- 
parison of the body or material form to a chariot or royal 
chariot (ef. Katha. I. 3, 3, quoted anfe, p. 160, and Dhp. 
v. 171 : imam lokar rajarathipamam). The only thing that 
does not approach decay is sata dharma- Pali satar 
dhammam, which is but a synonym of Nirvana (Jataka, 
V. p. 484). Sato hiva sabhi praverayati means the 
same thing as Pāli sa»s/o fave sa&óÀt pavedayanti, * the 
persons who have attained the tranquil state, diseuss with 
the wise’. For sanlo, cf. Bengali sadAw-sauta. Higa of 
M. Senart is unintelligible unless it is taken, tentatively, 
as a mistake for /Afva standing, with inverted vowels, in 

lace of the Pali Aare, that is to say, Arva from fave (by 
Metathesis) — Pali hang. For the second r of prarerayatt 
(—Pali pavedaya ti), cf. Sk. astadasa= Pah  -ttAarasa., 
THs is the only instance of the equation of r with Ż in the 
extant Kharosthi Ms. 
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25 [muj. p-rat. mujl'[u pachatu majhatu muju 
bhavasa parako 


sarvatra vi |] (na punu jatijaravuvehisi)* 
(O)* 
— 
(Cre, 22) 
[ ga 25] 


Cf. Dhammap., v. 3457 (Tanhivagga, v. 15) :— 


Munca pure munca pacchato majjhe muñca bhavassa 


páragü, 


^ 
Subbattha vimnttamánnso na punafi® játijaram upehisi. 


Cf. Bhaddasilajaitaka, No. 465 ( Fausbóll, I V. 
p. 156) :— 


Agge ca chetvà májjhe ca paechá mOlam vichindatha 
Evam me chijjamánassa na dukKham maranam siya. 


Cf. Udànavargza (Prof. Pisehel's *'Turfan-Recen- 
sionen des Dhammapada’), Yugavarga, ch. XXIX. 
v. 66 (B 57) :— E 


Muiica purato muñeca paScato madhye mutica bhavasya 
paragah 
Sarvatra vimuktamanaso na punar jatijaram upegyasi. 


Cf. Udanav., ch. xxix. (“Day and Night”), v. 59 :— 


^ Having cast off what is before, having cast off what is 
behind, having cast off what is in the middle, one goes 
to the other shore of existence ; when the mind is free 
from everything, one will not be subject to birth and 
death." 


Notes.— This Prakrit verse, with the exhortation not to proceed 
again towards birth and decay and with the suggestion 
about the means thereto, comes rightly at the end of the 
chapter. Having regard to the means, the Pali parallel 





! Frag. C. 10, 4. * Frag. C. 11*6, 1. e 

^ We have followed M. Senart's restoration, * 

* The circle is supplied by us s Frag. C. 110,2. *^ Variant, puna. 
kad 


€ 


= 
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is entitled to a place in the Tanhavagga. But it is 
quite out of place in the chapter, entitled (in Rockhill’s 
translation of the Udàanavarga) “ Day and Night”, corres- 
ponding to the Yamakavagga of the Pali text. It is out 
of place there because no verse in which the negative and 
positive phases of a single idea are not contrasted deserves 
a place among the **'l'win-verses ", The Prakrit verse 
might be restored, in the light of the Pali gāthā and 
the English translation of the verse in the Udānavarga, 
as follows :— 


muj(u) p(ujratu muju pachatu majhatu maju bhavasa 
E parako 
sarvatra vi mutamanaso) (na puna jatijaravuvehisi ©) 


Muju would strictly correspond to Pāli muxficain (pres. 
part.), ‘having cast off’ (Udanavarga). In the Pali verse we 
have an imperative form of ,/ mue. Puratu = Pāli purato, 
Sk. Garatar. ‘what is before’ ( purafo, Udainavarga). In the 
Pali verse we have the locative form pure. Pachatu= Pali 
pacchato, Sk. pacato, * what is behind’ (Udanavarga). 
Majhatu= Pali majjhato, ‘ what is in the middle’ (Udana- 
varga). The Pali majjhe has a locative termination. The 
Pali counterparts of puratu, pachatu and majhalu are 
explained in the Dhammapada-Comy. thus: Muñca pure ti 
atitesu khandhesn alayam nikantiin ajjhesanam patthanam 
pariyogaham paramasam tanham. Muiica pacchato tí anaga- 
lesu pr khandhesn alayddini mufica. MajyjAe'ti paccuppannesu : 
—(i.e., ‘Free yourself from the thirst for, the dealing with, 
the divine into, the solicitation for, the seeking after, the 
dwelling upon, the past, the future and the present aggre- 
gates’). The exhortation of the above verse is expressed 
in another form in the Bhaddekaratta Discourse (Majjhima, 


Suttas 131-134) : 


Atitam nánvagameyya, nappatikankhe anagatam, 
Yad atitam pabinan tam, appattan ca anagatam, 
Paceuppannan ca yo dhammatm tattha tattha vipassati. 


ahakace&yana’s interpretation of the Discourse 
parih Sutta No. 133) ‘which is the historical basis, 
as we take it, of the Sabbatthivada doctrine, is this : 
Katham ... atitam udnvagameti? Ite me cakkhuiin ahost 
atita addhanam iti rüpd ti na tattha hoti chandaraga- 
patibaddhar hote vinnanam—(t.e., ** How is it that a person 
does not’ pursue the past? ‘Such was my eye in the past, 


28 
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of this kind’, to such a thought bis mind is not attached 
with a passionate longinz.") So also with regard to the 
remaining senses, all collectively termed kAandsa in the 
Dhammapada Comy.; and the same explanation holds true 


of the future and the present. 


- 
. 


The chapter contains 25 stanzas. 


[0. Suhavaga] 


The following 2U stanzas expressive of the optimistic outlook 
of the Buddhist recluse life constitute a group, similar to and 
partly identical with the Sukhavagga of the Pali text (ch. xv.), 
where the total number of verse is 12. Sec. xxi. of the 
Fa-kheu-king, corresponding to the Pali Sukhavagga, contains 
14 verses, and the same group in tbe Udanavarga (ch. xxx.) 


contains altogether 53 verses. Although the colophon indicat- 


ing the total number of verses in the Prakrit group is missing 
from the existing Kharosthi Ms., it may be judged from the 
general trend of thought that the group ended with the 20th 
stanza. The juxtaposition of the Jara and Suha groups is a 
remarkable feature of the Prakrit text, and it serves to bring 
out prominently, by a contrast of two modes of reflection on 
two aspects of human life, the bright prospect that lay before 
the religious life of the Buddhist Bhikkhus, 


1 [aroga parama labha satuthi parama dhana 
viSpasa' parama mitra]* nivana paramo suha (O)° 


(Cvo, 24) 
2 (jiga)‘[cha® parama (r)ok(a)] [saghara parama 
duha 
eta fiatva yajl'dhabh(u)*tu nivana paramo suha O 
(Cr, 25) 


! CM, Senart tentatively reads vaspazsa, which is no doubt a mistake of the 
scribe. See his notes on the word (p. 78). * 


* Frag. C. 11v9, 3. * The circle is supplied by 
M Supplied by us in the light of the Pali jigaccha, * M. Senat renda ka. 


e Frag. C. xxxixVO, 1,—not adjusted by M. Senart ; rand a, pot within 
brackets, are suppiigd by ue. Frag. 6. ivo, 4. * Supp by us. 
" " "ua i * 
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Cf. Dbammap., vv. 204, 203t (Sukhav. vv. 8, 7) :—— 


Arogya paramàá labha, santutthi paramath dhanam 
Vissasa parama fiáti, nibbánam paramamin sukham. 
Jigactha param& rogá, samkhara parama dukha, 

Etam fiatvà yathabhitam nibbanam paramaim sukham. 


" Cf. Udanav., ch. xxvr. (“ Nirvana "), vv. 6-7 :— 


* Absence of disease is the best of possessions, contented- 
ness the best of ricnes, a true friend the best of friends, 
nirvana the greatest happiness, " 


" All compound things (safskara) are the greatest of pains, 


hunger the worst of diseases; if one has found this out, 
he has found the Highest nirvana. "' 


Notes.—These two verses form an excellent pai? serving to 


3 





throw by contrast the two aspects of human life into 
clear relief. After lingering so long upon decay and 
impermanence, it is, indeed, a great relief to read two verses 
which contain a message of hope. In the midst of decay 
and decrepitude there is a state of health, contentment and 
bliss which abides. The logical succession of thought is 
kept up better in the order in which the verses occur in 
Prakrit and Sanskrit. 


Aroga parama labha= Pāli drogya parama /aóAa, 
‘health is a great gain’. Health is a medical term, used 
figuratively in the Buddhist phraseology to denote 
negatively a state of the absence of hunger or appetition. 
That health is a great blessing of life is a common-sense 
view, the natural desire of mankind, as, perhaps, of all 
forms of life being to live in valour, vigour and energy 
(Saurye, virye, balasi). The Buddhist teaching serves only 
to widen the idea of health, which is a state of well-being of 
the body as well as of the mind. A healthy mind is 
that which is free from sense-appetite. Satuthi parama 
dhana = Pali santutthi paramam dhanam, ‘contentment 
is a great possession > Contentment is a positive nomen- 
clature for aroga, as wealth is that for gain. 


S EPIHA paricari ] auenia ACER 
|»  —  amatrasuha dhiro sabasu vi(vu)*la suha O 
Á (Cre, 26) 


V Fui. C. xxx1xvo, 2,—not adjusted by M. Senart, who reads ruħa”, 
* Sypplied according to M, Senart's suggestion. 





( 220 ) 


Cf. Dhammap. v. 290 t (Pakinnakav., v. 1):— 


Mattàsukhapariccázà passe ce vipularn sukhar 
Caje mattüásukhazn dhiro sampassam vipulam sukhari. 
. 





Cf. Udaànav., eh. xxx. (“ Happiness "), v. 32 ;— 
- 
“If the stedfast man seeks for great happiness, and would, 
give up little happiness, let him cast away the little 
happiness and look well to the great one. " 


Paten the probable restoration of the Prakrit verse would 
e :— 

(matra)suhaparicai (pa$e* yi vivula suha 

cap?) matrasuha dhiro sabau vi(vu)la suha © 


—'T wo words are important : matra= Pàli wa, Sk. atra, 
‘a smaller measure’, and vivula=Pali and Sk. vipndam, 
‘a larger measure’. “paricai= Pali ^paríccaga. Cf. vacat 
(I. B. 5, p. 25)=Pali wpaeccaga. The verse teaches that 
when a man has a choice between two measures of happi- 
ness, he ought to strive for the larger one. The principle * 
inculeated is not  Utilitarian, z.e.,, the greatest happi- 
ness of the greatest number. The happiness aimed at 
is an individual experience. In the Uevadaha Sutta 
(Majjhima, No. 101) Buddha refutes the Jaina theory 
of the quantification of pleasure and pain. In his opinion 
one cannot say this quantity of pain (eltakar dukkham) +. 
is due to self, and that to not-self. Here the idea of quan- 
tity implies no more than intensity of feeling. 


1, OES end ne, ee Men eee eae ne eee LS Pete hake Phy 
(usu)esu manusesu viharamu anusua C 
(Cre, 27) 


Cf. Dhammap., v. 199 + (Sukhav., v. 3) :— 


Susukham vata jivima ussukesu anussuka 
Ussukesu manussesu viharáma anussukà. 





= ————— 


! From a comparison with the form bhage (Sahasav. vv. 3, 5, pp. 158, 159). 
* Cf. the form cari, Apramndav. v. 1, p. 119; Panitav., v. 7, p. 175. 
There nre many other instances of such Optative forms ending in i,  * 
. 





(C 28E ) 


Cf. Vr perire aia sec. XXIII. (“ Rest and Repose "), 
p. 137 :— 


* My life is now at rest, sorrowless in the midst of sorrow ; 
all men have sorrow, but I have none." 


= . Cf. Udanav., ch. xxx. (“ Happiness "), v. 44 :— 


“Ah! let us live exceedingly happy, living without greed 
among men who are greedy, without greed in the midst 
of the greedy. ” 


The probable restoration of the Prakrit verse would be :— 


a 
(suhai vata jivamu) u(su)eSu anusua 
(usu)esu manu$Sesu viharamu anusua C) 


9 suhai vhta jivamu viranesu averana 
[veranesu ma]'nusesu viharamu averana O 


(Co, 28) 
z Cf. Dhammap., v, 197 + (Sukbav., v. 1) :—— 


Susukham vata jivàma verinesu averino, 
- Verinesu manussesu viharàma averino, 


Cf.  Fa-kheu-pi-u, sec. xxiir. (‘Rest and Repose’’), 
p. 137 :— : 
" My life is now at rest, with no anger amongst those who 
are angry (or those who hate). Men indeed on all sides 
— feel anger, but my life (conduct) is free from anger." 


Cf. Udàánav., ch. xxx. (** Happiness"), v. 45 :— 


“Ah! let us live exceedingly happy, living without batred 
amidst men who hate, without hatred among haters. ” 


6 suhai (vata)* jivamu kijanesu akijana 
kijanesu ma(n)*u(ses)*u (vi)'hargmu akijana O 
* (C°, 29) 
yee n4 — 
| Frag. C. XXI YO, ?, 7, *, * Supplied by us. 








This would give in Pali :— 


Susukham vata jivama kincanesu akificand, 





Kificanesu manussesu viharama akificaná. — , 
R - 2 t 
7 suhai vata jivamu yesa mu nathi kijana' — 
“© " . .. * * 
kijanesu manusesu viharamu akijana (O)* 
(Cr, 30) 
Cf. ~Dhammap., v. 2007 (Sukhav., v. 4)= 
‘fausbéll, Játaka Vf. p. 55 :— 
= 2 , | ; SERES - 
Susukham vata jivàma yesati no n'atthi kificanam 


Pitibhakkhà bhavissima devà abhassara yatha. 


Cf.  Fa-kheu-pi-u, sec. xxin. (“Rest and Repose”), 
p. 137:— 


" My life is now at rest, in perfect peace, without any 
personal aim, feeding on (unearthly) joys, like the bright . 
gods above (Abhásvaras?). " 


Cf. Udanay. (Pischel), eh. xxx, (Sukhavarga), 
vv. 19-50 :— 


Susukhám bata jivimo yesàm no nāsti kirncanam = 
Pritibhaks& bhavişyāmo.devā hy ābhasvarā yathā. 

[Susu]kharm bata jivimo yesam no nasti kiñcanam 

Pritibhaksa bhavisyamo satkāyenopanihśrtā(h). 


[ Rockhill’s translation, ch. xxx. (“ Happiness") 
vv. 50-51 :— 


“Ah! let us live exceedingly happy; though there be 

- nothing to call our own, we shall feed on happiness like 
the shining gods.” 

“Ah! let us live exceedingly happy, relying on nothing 
perishable ; and though there be nothing to call our 
own, we shall feed on happiness. "] 


tl —— — — — — — — — 


— The Ms. has kajani, which M. Senart points out as a mistake of the 
copyist, for kijana. See p. BO. : 
3 The circle is supplied by us. e LEA. 
— 








( *398 —) 
Cf. Fausbüll's Játaka, VI. pp. 54-55 :— 


ME TUNES vata Jivima yesam no n'atthi kincanarhn, 
Ratthe vilumpamánambhi na me kifici ajiratha. 
Susukharm vata jivima yesarm no n'atthi kificanarm, 
` Mithilayam dayhamānāya na me kiñci adayhatha, 


om Cf. Udanav., ch. xxx. (* Happiness "), v. 49 :— 


"Ah! let us live exceedingly happy; though Mithila 
burns, nothing of mine does burn, for I have nothing." 


Gf. Mahabharata, AIT. 219. 50 — 


Susukham bata jivàmo yesim no nāsti kincanam 
Mithilayam dahyamánüyám na no dahyati kifcanam.* 


Notes.—The&e four verses (4-7), all characterised by a highly 
optimistic tone, constitute a sub-group and clearly depict 
the bright prospect that lay before the Indian religion 
of renunciation, especially in its Buddhist form. There isa 
general agreement in the reading of other recensions, while 
the Prakrit verses differ by substituting certain expressions 
which modify the sense. But it goes without saying that 
the Prakrit stanzas have considerably deteriorated the lofty 

. tone of their Pali and Sanskrit »arallels. 


From a comparative study of this sub-group in its 
several recensions we are led to think that the Dhammapada 
verses betray a process of later manipulation on a common 
model, and that this model is no other than the verse which 
occurs in a story common to the Mahābhārata and the 
Mahajanaka Jataka (Fausboll, No. 539), designated on the 
railing of the Bharhut Stipa as the story of “Janako r&jà 
Sivali devi". Indeed, both the Mahābbārata aud the Jataka 
Book go to prove that the teaching of the verses under 
notice was formulated for the first time in history by a 
king of Videha, of which Mithila was the capital. All 
the stories that are preserved, in Indian literature, of 
Videhan kings, such as those of Makhiideva, Nimi and the 
Janakas, bring home one fact, namely, that the personal 
examples of these princes gave a great impetus to the ideal 
of renunciation. The Jataka literature, which will ever be 
read as the largest „collection of the older specimens of 
Indian ballads and folktales, is found to associate such 


æ- 
p_a 


i Of. Mahüvaftu, 111, p. 453. 1 :— JA 
Mithilaya4m dahyamün&yam nasya dahynti kiñcans 





> examples with the kings of Mithila and Benares. The city 
of Muithilà is set on fire, but it does not affect the mind of 
its ex-king, who lives exceedingly happy, having no earth!y 
possession to claim as his own. ‘The sentiments displayed 
are quite in accord with the national spirit of the Hin lus i: 
whose life, from the dawn of intellect, the spiri&ual motive 
predominates, throwing all material interests in the shade.' « 
Now, so far as the Dhammapada verses are concerned, they 
are intended to contrast the life of the householder, who is 
so unhappy with his riches and relations, with that of the 
Bhikkhu who is so very happy and contented, although 
possession he has none. These set forth the remote object 
of recluse life which is to impress’ on the householders that 
the true source of happiness is neither material prosperity 
nor earthly power but renunciation and contentment. They. 
also imply a criticism of ascetic rigorism tending to the 
opposite extreme of civil life, and teach that the right 
method of stimulating religious fervour among people at 
large lies not in appearing more miserable in austerity 
than they do in their worldliness, but in bringing home 
to them the sharp contrast that exists between the two 
pursuits, one leading to material advantage and the other * 
to Nirvana (asma Ai /aübhWpanisa, aññā nibbanagameini, 
Dhammapada, v. 75). 

Verse 4.—Suhai would be in Pali sutAaya, ‘ for the sake 
of happiness’, a dative singular form of suža. The Pali 
reading susukham, * happily’, seems better than the Prakrit - 
which implies that happiness is the end of recluse life, The 
adverb susukham signifies, on the other hand, that the reli- 
gious life is lived for its own sake, while happiness follows 
as a matter of course. Usuesu anusua- Pali wssukesm  « 
anussuka, Sk. utsukesu anutsukah, * without anxiety among 
those who are anxious’. Rockhill translates the Tibetan 
rendering of ufsukesu as “among men who are greedy," and 
Beal translates the Chinese rendering of anutskah by 
«* gorrowless." Neither of these two renderings are up to 

cou RE aed pe cer —————— 





! justi i i th 
Y . Müller was fully justified in making this observation wi 
— — a Hinda civilisation. Not that the Hindus have all ceased E 
fulfil the secular functions of human life. Nor that they have not develope 


g ] ct À h ! 
aspirations of religion. But that there is no other prople on eart * 
or have made so gigantic an effort to prepare their m o i Kee Lapar” 
like a star’ from all earthly good. And whatever their ig d 


they have n distinct message to impart 2 











the mark. ‘The substantives w/suka and anutsuka imply 
greed as a remote idea, their primary sense being connected 
with the Sk. anfsukya or ‘over-anxiety.’ In Bengali the 
word wJsukz is used in a good sense, to denote a person who 
is inquisitive, ¢.g., eager to learn something. | 


Verse s.— Viranesu averana- Pali verinesu arerino. 
‘Pit Prakrit forms are difficult of explanation, but no less so 
is the Pali verinesu. M. Senart is of opinion that the 
Prakrit forms are derived from some words like vira or 
vera, phonetically —Sk. vaira, ‘enmity.’ These two words 
inculeate the Buddhist principle of stopping enmity by 
love. . 

Verses 6-7.—These are essentially, and even in expres- 
sion, the same. The Pali parallel to verse 7 contains a 
more styiking moral, víz., of feeding on joy like the shining 
gods. Mu corresponds to Pali wo, Sk. nahk. Says 
M. Senart, “the form mu, mo=nah is known in the 


language of the Mahavastu.” 


S na ta dridha ban(d)hanam aha dhira ya a(ya)'sa 
daruva babaka va 


saratacita manikunalesu putresu daresu ya ya 
aveha (O)* 


(Cr, 31) 


9 eta dridha ban(d)hanam aha dhira oharina Sisila 
drupamuchu 


eta bi chitvana parivrayati anavehino kamasuhu 
prahai (O)* 
2 (Cre, 32) 
Cf. Dhammap., vv. 345-316 T (Tanhàav., vv. 
12-13) :— 


Na tarh dalham bandhanam 4hu dhjrà yad àyasamn darujam 
pabbajafi ca 


Sárattarattà maniknndalesu puttesu düresu ca ya apekkha, 








i ‘The ya is supplied by us, according to M. Senart’s suggestion (q.v. p. 80), 
The ontission scams to be a mistake of the scribe, 
>, ? The circles are supplied by us. e 
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Etam dalham bandhanam àhu 


dhirà oháürinam sithilam 


Le : : duppamurcam 
Etarn pi chetvana paribbajanti anapekhino kimasukham 


Y paháya. 


Cf.  Fa-kheu-pi-u, sec. XXXII, (** Lust m pp. 179 


180 :— 
© or 

" Hell, indeed, has its gyves and fetters, but the wise man 
regards not these as captivity; the foolish man who is 
immersed in cares about wife and child and their personal 
adornment, he it is who is in real captivity.” 

“The wise man regards lust aş the imprisonment of hell, 
as the hard bound fetter from which it is difficult to 
escape, and therefore he desires to separate this and cut it 
off for ever, that being free from any such cares (or, 
desires), he may find rest and peace.” 

. 


Cf. Udaànav., ch. r1. (** Desire”), vv. 5-6 :— 


* Look at those who are fondly attached to jewels, ear-rings, 
to their children (those are fetters); but iron, wood, and 
rope make not strong fetters, says the Blessed One." 


“Jtis hard for one who is held by the fetters of desire to 
free himself of them, says the Blessed One. The stedfast, 
who care not for the happiness of desires, cast them off, 
and do soon depart (to Nirvána)." 


Notes.—This couple of verses seems rather out of place in the 


Suhavaga, as it serves to rob the optimistie reflections 
of their geniality. It has found its right place among the 
Tasa-verses in other recensions of the Dhammapada. How- 
ever, looking the other way, it appears to form a logical 
sequel to the previous verses. In it we reach a point 
where we may expect to learn how to be free from attach- 
ment or what the fetters of attaehment are. "The reply is 
that a man can be free from attachment by getting rid of 
the pleasures of lust and walking out of the world after 
cutting the Gordian knot which is the affeetion for wives, 
children and wealth. There is no other way of escape 
than this. B 


Verse 8.—Aha dhira corresponds to Pali aha dAira, 
an expression which would be grammatically incor rect. 
A reading aha dAiro or ahu dhira would have been 
quite eorregt. But it is not uncommon in the Prakritic 











languages to find a singular verbal form used along with 
a plural nominative and vice versa (see v. 15 infra). 
Ya a(ya)sa=Pali yad Gyasam, ‘that which is made of 
iron.” 4n M. Senart’s opinion the metre proves that the 
error of the copyist does not consist in a simple inversion 
™ yaasa for ayasa, but, as the Pali text indicates, in the 
omissibn of the second ya, ya asa for ya ayasa. For daruva 
ant babaka, see M. Senart’s notes (p. 80). 


Verse 9.—Drupamuchu = Pali duppamnicam, Sk. 
duspramucyam. The change of duspra to drupa may 
be viewed either as a case of inversion or as an instance of 
false analogy with, druracha drunivarana (Citav., vw. 5. 
pp. 142, 147). 


lO ye rakarata anuvatati sotu saigata... . ... 
eta b(i)' eh(iytvana  parivrayati anavehino 
kamasuha prahai (O)* 
(Cre, 33) 


Cf. Dhammap., v. 347 T (Tanbhàv., v. 14) :— 


Ye rágarattánupatanti sotath sayathkatam makkatako va 
jā 
Etat pi chetvāna vajanti dhira anapekhino satbedukkhuth 
paháya. 


Cf. Fa-kheu-pi-u, sec. XXXII. (** Lust”), p. 181 — 


“The fool regarding the outward form as an excellency, how 
can he know the falseness of the thing, for like a silkworm 
enveloped in its own net (cocoon), so is he entangled in 
his own love of sensual pleasure." 


Notes.—'This verse sums up the teaching of the two previous 
ones and is differentiated from them by the simile of a 
spider entangled in its own net. The probable restoration 
of the second foot would be saigata mrakatao* va jala. 
In rakarata, k stands for g; cf. kata for gata (Magav. 
vv. 4-7, pp. 101-107). Saigata- Pāli sayam£atam, Sk. 
svayamkriamn, ‘made by self’. The*change is quite fami- 
liar—from yaf) to, : (ef. nai for, nyam, Apramadav., 
vv. 24, 25, pp. 138, 139) and from ùk tog (cf. paga for 
paika, Apramaday., v. 23, p. 137). 


ur be Supplied by us. * Also makatgko, 
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. 11 ahivadanasilisa nica vridhavayarino 
catvari tasa vardhati ayo kirta suha bala O 


*( Cv. 34) < 


Cf. Dhammap., v. 109 t (Sahassav., ve 10) :— em 


Abhivadanasilissa niccam vaddhápacáyino 
Cattáro dhammà vaddhanti: àyu vanno sukharh balarn. 


Cf. Fa-kheu-pi-u, sec. xvi. (‘ The Thousands "), 
p. 108 :— E 


* He Who is ever intent on good conduct and due reverence = 
to others, who always venerates old age, four happy con- 
sequences increasingly attend that man—beauty and 
strength, and life and peace.” 


Cf. Manu, II. 121 (quoted by Fausbéll) :— 


AbbivadanaSilasya nityath vrddhopasevinah - 
Catvàri tasya vrddhante àyur vidya yaso balam.* 


Notes.—' The Prakrit verse and its Pali and Sanskrit parallels 
extol politeness and respect to the elders as the two cardinal 
social virtues, and inculcate that these serve to increase 
the life, fame, peace and influence of a man. They pre- 
suppose a common substratum which is no other than a 
popular maxim setting forth the general sense of Hindu 
society. The teaching thus ineuleated is completely in 
accord with the Buddhist idea of discipline. Buddha z 
promulgated respect to the elders as one of the seven condi- 
tions of national prosperity and communal well-being 
(Digha, II. pp. 74, 77). In his younger days he was 
unwilling to admit in theory any seniority by age, and as 
a matter of faet, he adhered to his theory throughout his 
life. The seniority of the Bhikkhus by age was determined 
by the number of Lents kept by them. 


Ahi* stands" for Pali and Sk. a44;?. This is perhaps 
the only instanee in our text where A corresponds to Ms 
Si SEC — 


* In Jolly'a edition, the second line rends : * 
Catvari tasyp vardhanta fyuh prajid yaso balam. „ii 
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th. Vridhavayarino= Pali vaddidpacayino, the same in 
meaning as the Manu rrdidhopaserinah, a vowel sandhi 
(eridha + arayartino). The change of e to y is very common 
in the Peakrit of our text. For the anomaly in the r, see 
M. Senart’s notes, p. 81. 


~ 


19 d-3*bh. pirie: Pc ——— ue 
yati viru ta kulu suhu modati O 
(Cr, 35) 


Cf. Dhammap., v. 193 t (Buddbavagga, v. 15) :— 


Dullabho purisájanfio na so sabbattha jàyati 
Yattha so jayati dhiro tam kularn sukham edhati. 


Cf.  Fa-kheu- pi-u, sec. xxrr, (** Buddha"), p. 132 :— 


“To be born as a man is difficult ; to attain to years (i.e. to 
live long) is also difficult; to be born when Buddha is 
incarnate is difficult ; and to hear the preaching of the Law 
of Buddha is difficult also.” 


x Cf. Mahavastu, III. p. 109 :— 


Dullabho purusájanyo na so sarvatra jayate 
Yatra so jáyate Sirah tarh kularh sukhamedhata. 


Cf. Udanav., ch. xxx. (“ Happiness "), v. 29 :— 


“ An omniscient person is hard to find; he does not appear 
everywhere: ‘tis happiness to associate with the steadfast, 
like unto meeting one’s kinsmen; wherever such a stead- 
fast person is born, that people finds happiness. 


Notes.—The probable restoration of the Prakrit verse would 


d(u)l(n)bh(o) p(o)r(u)s(ajano na so sarvatra jayati 
yatra so ja)yati viru ta kulu suhu piodati O 


— The verse is the utterance of an age when the Buddha was 
deified by his foliowers, and as such it cannot be dated 
earlier than the first century of Buddha’s demise. The 
Mahapad@aina Sutta (Digha, Il. No. 2) embodies the earliest 


— 





( 280 ) 


specimen of the Dhammatā doctrine, corresponding to the 

Brahmanical theory of incarnation. This doctrine enu- 

merates the general conditions of the advent of srent men 

such as the Buddha, and it is in the light of this doctrine 

as developed in the subsequent Jataka literature, notably the 

Nidánakatha, that the significance of the expressionsge 
. 


the verse ean be understood. 
LJ 


* =. 

Dulabho porusajatio= Pali du/labho purisđjañño, “the 
man of noble breed is hard to find’. Porugajaño is an 
instance of sandhi (pornsa+ajaiia). Ajaio=Sk. ajanyah, 
is used of a horse of the finest breed; here it is used 
figuratively in the sense of ‘ best’, referring to ‘man’, ‘The 
commonest Sanskritie expressions however to denote similar 
idea, aye forms like purugasimha, purusavyaghra. As for the 
expression <ulabho, ‘hard to find,’ some light on its 
significance is thrown by a passage in the, Mahiigovinda 
Suttanta which expresses the following sentiment of the 
gods of the Thirty-three: ‘ Impossible it is that two 
supreme Buddhas should arise at the same time and in 
the same world system, far less to speak of three or four’ 
(Digha, II. pp. 224-225, sees. 13, 14). Compare also 
Dhammap. v. 182 (Buddhav. v. 4) :— 


Kiccho manussapatilabho 
Kiccham maccána jivitarh, 
Kiccham saddhammasavanatrin 
Kiccho Buddhànam uppado. 


The general sense of the verse quoted above is quite clear. 
We have only to note that looking more closely into it 
one ean at onee see that there is really a comparison 
involved: it is hard to be born as man, while it is 
far more difficult to see the advent of a Puddha who 
stands far above the level of common men. . Na sarvatra, 
“not in every place and family’, i.e., not in a country 
other than India, not in a province other than the 
Middle country and not in a family other than--Ksatriya 
and high class Brühman (see Milindapanho, p. 225). 
Suhu modati has for its Pali counterpart sukham edAatr, 
‘attains happiness.’ According to M. Senart, the Prakrit 
reading is a /ectio facilior introduced through the uncon- 
straint of the serfbe or his predetessor. If the construction 
suhu modali be correct in Prakrit, sv4u (=Sk. gu£AaR) 
must be taken as an adverb, and the phrase would be 
idiomatic apd mean ‘ (he) delights uninterruptedly.’ 





~ 
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13 (s)u[hasino ye' kamaye® narethina v. ]*.[.u. 
suha $ichi |'tasavasa kici tesa na vijati O 
= (Cvo, 36) 


— 

Notes.— Neither the Pali nor the Sanskrit counterpart of this 
=f vesse has been traced. M. Senart’s rendering of the second 
line— The association with learned men is a blessing ; they 

have no stain ’—is hardly in keepiug with the construction 

of the last pada. Kici tega na rijati is apparently a Prakrit 
expression corresponding to Pali 4icce ftesamm na vijjati or 

kiñci tesa na vijjati, in which latter case iei must be 
regarded asa mistake for fiji (=Aifici), for everywhere 

in the Prakrit text ñe has been represented by 7. Thus 

the pada must be rendered erter, (The happiness of 

an associgtion with the cultured) does not exist in their 

line of action (47c7); or, The slightest amount of happi- 

ness arising from association with the cultured does not 

exist among them.—Of these two renderings we prefer 

the second, as it seems more in harmony with the sense 

i of the first line, so far as it can be made out from 
a tentative adjustment. We say /en'afzve because the 
illegible traces cf letters in M. Senart's reading—??f???? ya 
narethina v.—have been read with the help of Frag. A. tv. 
(...... uhasino yo kama.e— ) which according to M. 
Senart’s arrangement of plates, ought to have been adjusted 
in a verse included in one of the plates A’, A?, A3, A* and 
B. As M. Senart says (p. 23), there are some fragments of 
A which find their proper places in B, e.g., Frags. A. v and 
A.vi, Such was the disorder in which these fragments came 
into his hands that we should not be surprised if what he 
calls frag. A.1v. really belonged to his Cvo, 36, ¢.¢., the verse 
under notice. M.Senart rightly takes narefdina as equal to 
naritthinam, of men and women,’ although he has not 
been able to suggest any meaning of the first line taken as 
a whole. We admit thatthere is a great deal of uncertainty 
in our adjustment which can not, until the discovery of a 





1 M. Senart has yokama.e. We rend the first syllable ns ye, tentatively. 

2 Frag. A. Iv., completing Frag. C. 1xvo. There*is a blank represented by 
a dot, in M. Senart's edition, for the y of kamaye in Fr. Aav. "Tho ya 
preceding narethina (Fr. C.1xv0) perhaps makes up fhe last syllable of kamaye, 
though read without the stroke of e. Therefore, we do not read the ya 
apart, bu@have thrust it into the previous word which is thus constructed 
ng kamaye. x: 


3 Frog. C. 1xvo, 1, * Frag. C. xvivo, 1. 
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parallel verse, be finally removed. In these circumstances 
we ean only think of a restoration like the following :— 





(s)uhasino ye kamaye narethina v(asu) (s)u(hu) 
suha sichitasavasa' kici tesa na vijati C) 
. 
—of which the Pali counterpart would read :— .,. ^ 


Sukhesino yo kàmaye naritthinam vàsam sukham 
Sukham sikkhitasatnhvasa kifici tesarh na vijjati. 


1* [suha darsana ariana sa [vaso vi sada suho 
adasanena |* balana nicam eva suhi sia O — 
(0 81)* 


Cf. Dhammap., v. 206 t (Sukhav., v. 10) :— 


Sidhu dassanam ariyanam sanniváso sada sukho, 
Adassanena bálánam niccam eva sukhi siya. 


Cf.  Fa-kheu-pi-u, sec. xxir. (“ Buddha"), p. 134 :— 


“Oh, the happiness of seeing the Holy One! Oh, the 
happiness of being able to rely on him as present! Oh, 
the joy of the man who is able to avoid the company of 
the foolish, and act well and virtuously by himself !" - 


Cf. Udanav., ch. xxx. (“ Happiness”), v. 27 :— 


“To see the elect is happiness; to associate with the 
righteous is happiness; not to see fools is always 
happiness." 


Notes.—'Vhis verse is appositely placed after v. 13 and its teach- 
ing is thrown into clear relief by the contrast implied 
between them. Moreover, this verse explains the expression 
&ichitasavasa of the previous verse, and it praises association 
with the Aryas or the elect and condemns association with 
the fools. ‘Noe friendship with a fool’ (n’attht bale 














a 


1 Savasa might, as in T. 15 fg., be taken hs the Prakrit equivalent of the 





Pali sanvaso, in which case the expression sichifasavasa would be in apposition 
with suha preceding it, the sense being ' happiress which is —2 | with 
the cul F © * 

5 Frag. C. ixvo, 2. * Frag, C. xvivo, 2, 








1 ( $233 ) 


sahayata) isan emphatic pronouncement of the Dhamma- 
pada verse 330. The Prakrit reading agrees with that of 
the Udanavarga. We must note that the Prakrit verse 
slightly differs from its Fali counterpart, and that with 
regard to the expression savaso vi (= Pali samavaso pi), 
substituted for sannivaso. ‘The addition of the particle 
z (a)va (= Pāli api) is necessitated by the exigency of 
. metre. The expression balana (= Pāli 42/Znam, ‘of fools’) 
denotes, when interpreted in the light of v. 13, persons 
who desire the pleasures of household life. Nicameva= 
Pali niccam eva, a vowel sandhi (nica+ eva). 


15 [(ba)'lasagatacari u drigham adhvana soyisu 
dukha balehi]* (sa)*vasu amitrehi va savrasi O 
i (Cr, 38) 


16 (dhiro ca)* [suhasavaso’ ñatihi va samakamo 
dh]'[ira hi praña il bhayeya panito dhorekasila 
vatamata aria 
(Cro, 39) 


[tadisa sapurusa sumedha bhay(eya)] * [nachatra- 
patha va cadrimu O* 


(A portion of Cre, 40 
completing Cv», 39) 





' Supplied by us, according to M, Senart’s suggestion. * Frag. C, xvivo, 3. 

*. * Supplied by us, though the latter does not answer to the fonr dota 
of omission in M. Senart's edition, which are hardly in keeping with the 
metre. 

* For the final o, see M. Sennrt's note b (p. 84). 

® Frag. C. xxxvivo, 

' Frag. C. xxxvvo, 1. M. Senart rends prafiat as one word. 

* Frag. C. xxvo: eya of the last word is supplied by us on the 
strength of a form bhayeya ocecnring in theaself.same verse, The three 
dots of omission in M. Senart’s edition appear hardly warranted, as they 
indicate that three letters ore missing, whereas the metre proves that only one 
letter is wanting. | ' 

^ Feag. C. xxxv»vo, 2. The bracket has not been closed after the circle ns 
there remains a portion of the fragment, viz. ra, which belongs to the next 
verso? nccordir&ly, the closing bracket is put after ra there. 

30 
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Cf. Dhammap., vv. 207-208 t (Sukhavageza, 
vv. 11-12) :— 


Bálasangatacári hi digham anddhána socati, 
Dukkho bàálehi sam vüso amitten'eva sabbada, * 
Dhiro ca sukhasamváso! fiatInath va samágamo. 


(Tasmà hi :) 
Dhiran ca paññañ ca bahussutan ca dhorayhasilin 


vatavantamsulyam °? 
t Tarn tadisam sappurisam sumedbarzm bhajetha 


nakkhattapathath va candimá. 





- 
zs p 


Cf. Udanav., ch. xxx. (“Happiness”), vv. 28-25 :— 


""Tis as great suffering to be in the company of fools as in 
that of enemies ; he who associates with fools will repent 
him of it for a long time.” 

“Tis happiness to see a virtuous man; to see one who has 
heard much is happiness; to see Arahats who are 
delivered from existence is happiness.” 


Notes.—There is, in the verses, nothing to comment upon, as 
they express, though in a somewhat different form, the very 
idea of v. 14. The first line of v. 16 is connected in the 
Pah text with the counterpart of v. 15, a procedure which 
is hardly justifiable. The Prakrit text and the Udinavarga 
have rightly linked it with v. 16. 


Verse 15.—Soyisu- Pali socias, an aorist form which 
is used, as M. Senart points out, in the sense of the present 
tense. Note that the verb is plural, though the nominative — 
is singular (cf. aha dhira, v. 8 a ove). Savrasi= Pali 
sabbaso, a form which is interpreted by M. Senart as due 
to Miigadhism. Nevertheless, he says that the reading 


might have been savradhi, in which ease it would be= Pah - 
sabbadhi. 


Verse 16.—DhorekaSila= Pali d/orayhasilam. K stands 
for y. Cadrimu occurs with a w which may tempt one 
to regard the word as an accusative form. But the 
sense is against such an interpretation. We do not 
venture to correct it to cadrima (for candri và), because the 
very form cadrímw occurs again in I. B. 7 (p. 27) as nom. 
sing. All that we, can say is that cad:imu is perhaps due 
to a false analogy with suríu, with which it goes hand in 


* "at 
hand ip common spfech. = 
* Max Müller corrects the reading to sukho ca dhirasamvaso, . 
» "1 








17 [raj'dhakaro va camasa? parikica uvahana 


(The remainder 
of Cre, 40) 


nd “(yada [jahati kamana tada* samajati* |? [s(u)*'h(u)* 
" sava ca suhu]* ichia sarvakama paricai O 


(Cre, 41) 


Cf. Kitmajataka, No. 467  (Fausbóll IV. 
pp. 172-3) :— 
P . 
- Rathakaro va cammassa parikanutam upáhanam!? 
Yam yam cajati kiminam tam tam sampajjate sukham, 
Sabbañ cat? sukham iccheyya sabbe kame pariccaje. 


ELE. Udanav., ch. tr. (** Lust”), vv. 11-12 — 


" As the shoemaker, when he has well prepared his leather, 
can use it to make shoes, so when one has cast off desires, 
M he has the highest happiness. If one longs for happiness, 
let him cast off all desires; he who has cast off all desires 
will find the most perfect happiness. 


Cf. Mahabharata, XII. 174. 44-45 :— 


Kincid eva mamatvena yada bhavati kalpitam 
Tad eva paritàpárthazm sarvam sampadyate tatha. 





> 
Yad yat tyajati kīāmānārh tat sukhasyAbhipüryate 
Kamanusari purusah kámái anuvinaśyati. 
* Continuation of Frag. C. xxxvvo, 2. 
* M. Senart reads dhe arovacamasa. 
3 Also, ya ya; supplied by us. 
* The interpretation may also be ta da (= ta ta) =fam tañ. 
s M. Senart reads sa majati. = 
$3 ° Frag. C. xxvo, 3. 
C *, * Supplied by us. E e 
— * Frag. C. xxxv*^, 3. i 
10 Fansböll wrongly connects this line with the previous verse in his work. 


We have foflowed the reading adopted by the Jadtaka-Comy. 


- 1i Vawiant, ce.» 
. 





lbid, XII. weg 1S y 


Yad yat tyajati kàmánám tat sukhasyábhipüryate 
Kamasya va$ago nityam duhkhameva prapgdyate. 





N otes.—This verse teaches, by the simile of a shoemaker fitting 
his leather by getting rid of its useless parfs, that to be 
happy, truly happy, one must cast off one’s desire$.*- 5 


Parikica= Pali parzkonfam, ‘cutting’ or ‘ fitting.’ 
Phonetically the Prakrit form = Pali parikicea, Sk. parikrtya. 
To equate fitly with parikanta7n, the form ought to have ` 
been parıkaia or “hatu, Paricai= Pāli pariecaje, Sk. 
parityajet, “should give up’. The elision of 7; in the 
Prakt form presuposes an intermediate change to y. = 
Note that we had paricar also for Pah partecaga, in 
v. 3 supra. á 


IB x [nena yo atmano]! TURN EL. 
[(ve) rasasaga]* . . ?? so duha na parimueati O 
(Cre, 42) 


+ 


Cf. Dhammap., v. 291 (Pakinnakav., v. 2):— . 


Paradukkhüpadhünena yo attano sukham ichati 
Verasamsaggasamsattho verá so na pamuceati. - 


Cf. Udiünav,, ch. xxx. (‘ Happiaess "), v. 2 :— 


* He who causes misery to others in seeking for his own  * 
welfare brings without distinction misery on friends and 
foes.” 


Notes.—The Prakrit verse might be restored, in the light 
of its Pali counterpart, as follows :— 


(para duhuvadha)nena yo atmano (suhamichati) 
verasasaga(Seisatho)* so duha na parimucati C) 


e Ee ee e — 





! Frag. C. xixvo, 1. | ^ 
2 Frag. C. xxxvirivo, not adjusted by M. Senart, who reads- rasa paga... a 
* For the ñs cf. sañsana (for Pāli saYtsanna), Apramadhy., v. 4, B. 123. 


>» 








! ( 237 ) 


The interest of this verse lies in the fact that it makes clear 
~ the Buddhist position as to the pursuit of happiness on 
egoistic lines. It teaches that a man can not legitimately 
aspire for happiness so long as his pursuit injures the 
interest “of others. | o 


19 jaya v(e)'ra [prasavati? dukhu Sayati parayitu 
uvasatu sohu Sa |*yati hitva jayaparayaa O 
a 4. * (Cro, 43) 


=- 


4 Cf. .Dhammap., v. 201 + (Sukhav., v. 5) = 
. Samyutta I. p- 83 —— 


Jayam veram pasavuti dukkham seti parajito 
Upasarto sukham seti hitvà jayaparájayam. 


> 
- = 


Cf. Udanay., ch. xxx. (“ Happiness "), v. | :— 


" From victory proceeds rancour; the defeated foe is in 
misery: if one casts off victory and defeat he will find the 


happiness of peace.” 


Notes.— Here at last we reach a verse which manifests the 
Buddhist transeendentalist view of happiness. To be happy 
in the absolute sense, a man must rise above the opposites, 
victory and defeat; the happiness resulting from victory isa 


relative feeling only. 





e > 


! Supplied by us. zd = - ; 
2 M. Senart reads prasahaté, but says that it is mn»thing but n gross mistake 
of the scribe, even though tho ^ may be very clear. Our reading resta upon 
tno Pali pesavati. 
^ Frag. C. xixvo, 2. 
*x > 


* = 








( ) : 


Prasavati- Pali pasavaít, ‘begets’, ‘generates’. M. 
Senart reads prasahali, though he considers. the reading ` 
as a gross mistake of the seribe. If the latter reading be 

"adopted, the A «can be said to have resulted from the 
hardening of a y, resulting from v-of prasavatti.. —— i 


P 


— 
? - 
20 anica vata [saghara upadavayadhamino | 
upaji ti nirujhati]' tesa uvasamo suho (O)* | 1 
` J (cw, e | Ee. 
Cf. Digha, II. pp. 157, i99; .Saimyutta, I, J 
p. 158, $ 6 :— e 


Aniccà vata sañkhārā uppádavayadhammino E 
U ppajjitvā nirnjjhanti tesa yupasamo sukho. | j 


- 
s ° -— 
. .-* 
a * 
a ` 
> 








— 


Notes.—This verse which is very familiar-to the student of 
Buddhist literature is chanted asa mantra or Pirit at the 
death of a person. It is the result of an -after-thoucht 
proceeding" from moralising upon the demise of a great man 
and teacher such as the Buddha. It teaches that the body ` 
is destined to perish, and that happiness results from the 
complete cessation of organic existence. zd 


Although the colophon is missing from the extant Ms., 
we are confident that this verse formed a fitting conclusion 





_ to this chapter. ; — 
M D s " * 
o n NM fou on wa See 
E ^| Frag. C. x1xvo, 3. E - 
PR om ^ The circle is supplied by us -- 
r a` * 
* ero: 





ADDENDA 


Containing certain additional parallels and notes. 


The following. Sanskrit parallels are quoted from the 
fragments of the manuscript of the Ud&navarga in the collection 
of Pelliot and of Stein. ‘The credit of noticing them belong 
partly to M. Sylvain Lévi and partly to M. de la Vallée 
Poussin. "Here our references apply to Lévi’s edition of the 
Apramádavarga (J.A., 1912, Vol. xx. p. 235 f,), and to. 
Poussin’s edition of some other chapters (J. R. A. S., 1912, p- 
359 f.) 

I. . For the verses of the '"Api&madavaga, p. 119 ff. :— 

Verse l= Lévi's Apramüdav. v. 35 — Rockhill's Udánavarga, 
E Iv. v. 35 : s 


Uttisthen na pramadyeta dharmarh snearitam caret 
Dharmacari sukharm Sete hyasmim loke paratra ca. 


* Whoever has lived according to this law of discipline, in 
gentleness and purity, will, having cast off transmigration, put 
an end to his misery.”— 

Verse 2 = Lévi's Apramádav. v. 5: 


Utthánenápram&dena sarhyamena damena ca 
Dvipari karoti medhavi tam ogho nAbhimardati. 


Verse 3 = Lévi’s A praméadav. v. 6: 


Utthanavatah UPS: éublücibbésyn —— 


sathyatasya hi dharmajivino hyapramnttasya yao’ 
bbivardhati, 





C € ) : 
Verse 4— Poussin's Documents, Cittav. v. 32 - 


Utthánakále$u nihinaviryo (yuvà bali——)ko niraéa (h) 
Sadaiva samkalpahntá kusido jhánasya mairgath satatarh 
na Vetti, 


Verse 5= Lévi's Apramaday. v. 21— Rockhill's Wdanavarga,” 
1v. v. 21: 273 i 





Na távatü dharmadharo yāvatā bahu bhasate 
Yastvihálpam api Srutva dharma kiyena vai spr$et 
Sa vai dharmadharo bhavati yo dharme na pramadyate. 


** As many as you be, I declare unto you that those who, 
though they have heard but little of the law, have followed its 
commandments, have understood the law, they who follow the 
law have understood the law." 

Verses 6-7 = Lévi's Apramadav. vv. 1-2 : 


Apramàdo hyamrtapadam pramido mrtyunah padam : 
Apramatt& na mriyante ye pramattah sadü mrtah. 

Etüm viS$esato jnatvà hy apramadasya panditah 

Apramáde pramadyeta nityam üryah svagocaram. . 


Verse 8 = Lévi's Apramádav. v. 10: 


Pramaidam anuvartante bala durmedhaso janàh 
Apramüdam tu medhivi dhanath gre$thiva rakgate. 


Verse 10— Lévi's Apramüdav. v. 4: ^ 





Pramüdam apram&üdena yadā nudati panditah 
Prajiaprasidam üruhya tva$okah Sokinirm prajam 
Parvatastha iva bhimisthin dhiro balan aveksate, 


— 


Verse 11 — Lévis Apramüdav, v. 24=Rockhill’s = Udána- 
varga, Iv. v. 24 : 

Apramiüdam pragathsanti pranf&do garhitah sad& 3 

Apramadena Maghavan devinam Sresthatam gatah, 

1 The translation is tentative. 


t 





- 
4 
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" He whose speech exalts earnestness and who always 
despises heedlessness will be greater among the gods than he 
who has made a hundred sacrifices.” 


Verse 12 = Lévi's Apramüdav. v. 8— Rockhill's Udanavarga, 
`~ 
— Ivv. 8: 
Hinàn dharmān na seveta pramádena na sarhvaset 
Mithyadrstirh na roceta na bhavellokavardhanah 


“Have nothing to do, with false doctrines, have nothing 
to do with the heedless ; he who delights not in false doctrines 
shall not continue (in) the world." 


+ Verse 14— Lévi's Apramüdav. v. 37 : 


Arabhadhvath niskramadhvarn yujyadhvath buddhaSasane 
Dhunidhvam mrtyunah sainayarn nadágüram iva kufjarah. 


Verse 15= Lévi's Apramüdav. v. 36: 


A Apramádaratá bhavata su$ilà bhavata bhiksavah 
Sugamahitasamkalpah svacittam anuraksata. 


Add the following quotations just below the Pah verse 
quoted on p. 135 : 


Lévi's Apramádav. v. 12 (Rockhill’s Udanavarga, rv. v. 11): 


Pramadam nanuyujyeta na küámaratisarnstavam 
Apramattah sadà dhyàyI prapnute ... sukham. 


Verse 23 = Lévi's Apramüdav. v. 27 : 


Apramáde rato bhikguh pramáde bhayadarsakah 
Durgád uddharate' tmánarn pankasanna iva kufijarah. 


3 
Verse 24 — Lévi's Apramaday, v. 13: 


*Nayam pramüdakàálah syäd aprápte hy Asravaksaye 
*  Pramettam Māra anveti sithhath va mrgamáatrka. 





(9) i 
Cf. Therag.iv. 30, 2nd line: 


— 4 “b 
— E E a ~.. OTEMNB Ý — ^. ma came mI " = " L AL ce 





Abadho me samuppanno, kalo me na pamajjiturh. 
Cf. "Therig. v. 95 : 2 


Appakarh jivitath mayhath jar& byadhi ca maddati 
Puráyarh bhijjati kayo na me kalo pamajjiturn. 


II. For the verses of the Citavaga. p. 140 ff, — 


Verse 1 = probably Rockhill’s Udánavarga, xxxi. v. 9 : 


* He who, thinking not of the body, lives in a eave, and 
wanders about all alone, does conquer this flighty mind, and is 
delivered of the greatest of terrors." 





Verse 2 = Poussin's Documents, Cittav., v. 2 : ° 


Vürija va sthale ksipta oküdoghat samuddhrta(h) 
Parispandati vai citta(1ih) Maradheyath prahütavai. 


One need not be surprised if the Prakrit expressions of the 
2nd foot resembled those in Sanskrit and read somewhat like 
okaogha samudArata. 


Verse 32 Poussin's Documents, Cittav, v. 28- Rockhill's 
Udünavarga, XXXI, v. 28: 





. A(nava)sth(itacitta)sya saddharmam avijànatah 
Pariplavaprasádasya prajha na paripüryate, 


* He whose mind is not stedfast cannot understand the holy 
law; he whose faith.is fickle cannot acquire perfect wisdom.” 

Verse li Pousdin’s Documents, Cittav., v. 8: T2 

Spandanath capalath cittam düraksarh durnivarapam 4 

Rju karoti medhüvi igukéra iva tejanath.* . 








GES., 


Cf. The Jaina expression caficala-cavala-ctta 
(Leumann's Aupapatika Sutra, s. 35, p. 46). 

1 Note that the Sanskrit verse is an exact 
counterpart of the Prakrit. | 


. III. For the verses of the Sahasavaga, p. 154 ff. :— 


Verse 1 = Pelliot Ms., Sahasrav., v. 3 (J.A., 1910). 


Verse 3 or 0 == F, J9 »» , v. 2 ,»» 


For the first half of each of vv. 6-11, cf. the first line of the 
Dhammap. v. 106 (Sahagsav., v. 7) : 


Mase mase sahassena yo yajetha satam samar 


E — po 


gom meos — hn 





— — — isa — — — 


IV. For the verses of the Panitavaga, p. 169 ff. :—— 


Add the following notes on p. 172, just in the middle of the 
6th line : ef. pramajea, Pali pamajjeyya (p. 119). The Pāli 
counterpart samayarea (sing.) should be samacarat: ace. toa 

` Jataka verse quoted below. For such optative forms standing 
for Present, as also for Past, ef. adea=Pali vyadhett, vyadhes 
(Balav. v. 4, p. 183). For instances where the final a corresponds 
to the Pali suffix /Aa (3rd pers.) ef. jaea (Pali jayetha), Pusav, 
v. 14, p. 152 ; yaea Pāli yajetha), Sahasav. v. 6-11. 


For the first half of verse 4, cf. the first line in Poussin's 
Documents, Anityav. v. 24: 


[Narakath püpakar]mana(h) krtapunyarstu svargatim 


- — — 
> z 5 —————————— dá iudi ld 
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For verse 5, cf. Therag. v. $65: 


Silakkhandhe pstitthaya satiri phünan ca bhávayarh 
Pápunirh anupubbena sabbasarhyojanakkhayam. 
-> 


e Note og p. 176 that acc. to Franke cavadht =capat adhi. 





( 6 ) i . 
V. For the verses of the Balavaga, p. 179 ff. :— 


Verse 1=Poussin’s Documents, Anityav. v. 41 = Rockhill's 
Udanavarga, I. v. 40: — 


Idarh (me karya)m kartavyam idath krtva bhayvisyati, » 
Ity evarh spantano martya jarà mrtyu$ ca mardeti. saa 
“Such and such actions area source of felicity, which I, 
having performed them, will acquire. He who prepares 
himself in this manner, will overcome age, disease, and death.” 
The Sanskrit parallel and its transl&tion quoted above fully 
bears out the general sense of the Prakrit verse as suggested by 
M. Senart: * by properly understanding one’s duty, one crushes 
death and the pains of it." The meaning and the restoration 
suggested by us on p. 180 are rather based upon a verse of 
the Mah&bharata, quoted on p. 179. Although we are unable 
to understand the propriety of the inelusion of the verse under 
the Balavaga, if its sense be what is brought out by its parallel 
in the Udanavarga, we feel constrained to accept the explanation 
of M. Senart and restore the verse as follows : $ 


Verse 2 = Poussin's Documents, Anityav. v. 38. œ 


Tha varSam karisyümi hemantam grismam eva ca a 
Bàlo vicinta (yat)ī(ti) hy antarfyath na paśyati. 


Note that the first foot of the Prakrit verse corresponds 
to that of the Sanskrit, while its second foot is in accord with - 
the Pali. The Prakrit word at the end of the verse might as 
well be paſati. 

Verse 3=Poussin’s Documents, Anityav. v. 39-2 Rockhill's 
Udanavarga, I. v. 39: | 





Tarh putrapaSusammatam vyüsaktamánasarm naram 
Suptarh grümarg mahaughaiva mrtyu(rádaya) gacchati. x 
“Thou who art surrounded by children and flock, children 
are no refuge, nor are father, mother, and kinsfolk, tbou art 
without a refuge." j . 


e ? 


» 


T» 





( 7.) 


For verse 6,cf. Poussin's Documents, Yugav. vv. 41-42 
(= Rockhill's Udanavarga, xxix. vv. 45, 44: 


Akrtarh kukrtüc chreyah paścāt tapati dnskrtath 
Socate duskrtarh krtv& Socate durgatim gatah 
EI Krtan tu (sukr)tarh Sreyo yat krtvá nAnutapyate 
* "Nandate sukrtam krtvà nandate sugatim gata(h). 


* Tt is better in both (this world and the other) if one lias 
not done evil, for he who does it will suffer ; it is good for one 
to do what is right, for he will have no affliction.” 


« He who has done that which is wrong, suffers for it, and 
when hereafter he will be in the evil way he will suffer; he who 
has done that-which is right, is made happy, and when hereafter 
he will be in the happy way he will be happy." 


Here 1s another instance where we find each of the two lines 
of a verse similar to the Prakrit or the Pāli has been expounded 
into one complete verse. The order of the two verses thus 
formed is inverted in the Udánavar:za. This fact of inversion 
ef verse-order and the discrepancy of verse-numbers suggest 
that the Turfan Ms. contains rather the text of an older 
compilation of the Udànavarga, f.e., the original of the text 
portion of the Chuh-yau-king. 


Verse 8— Lévi's Apramüdav. v. 20=Rockhill’s Udàanavarga, 
Iv. vv. 19-20: 


Yesim tu susamarbdha nityam kāyagatā smrtih 
Akrtyarh te na kurvanti krtye sátatynkürinah 
Smrtünàrm sarhnprajánánüm astarh gacchanti dsravah. 


* He who comprehends the nature of the body, who reflects, 
and whose exertions are unceasing, does not what ought not 
to be done, and does what ought to be done." 

«* He, therefore, with *memory and vnderstanding will put 
an end to his misery, and when he has put an end to his misery 
(asrava), he will find the untroubled state.” 

F ^ 





( 8 ) 
V]. For the verses of the Jaravaga, p. 18€ ff. :-— 





Verse 3— Poussin's Documents, Anityav. v. 29: 





Dhik tvàm astu jare gràmye ( varni)pakar(i)n(i jade 
Ta)th& manoramarh bimbarh tvayà yad abhimarditam. 
" 
Verse 4= Poussin's Documents, Anityav. v. 30: Teis 


Yo pi varsgaSatam jivet so pi mrtyuparéyalah 
Anu hy enam ja(r&à yat) 1—' i mo- * i* vüntakah. 


Verse 5 — Poussin's Documents, Anityay. v. 34: 





(Paxn)ij(7) rnam idam (rü)parh roganidath prabhanguram 
Bhetsyate pityasandeham marabantam hi jiyitam. - 


Verse 8 = Poussin's Documents, Anityav. v. 33: 





Yesürh rátridivàpiye hy áyuf alpataram bhavet 
Alpodake ca matsyün&rm ka nu (tatra rat)i(r bhavet). 





For verse 12 cf. Poussin's Documents, Anityav. v. 32 and, 
Rockhill's Udánavarga, 1. v. 35: 


Ayur div& ca rütrau ca caratas tisthatas tathá | 
Nadinürh (hi) yathà sroto (ga)c(cha)ti na nivartate. 





“This life is fleeting away day and night; it is unstable 
like the stream of a great river; one goes on not to return , 1 
again." 

Verse 17 = Poussin's Documents, Anityav. v. 35: 


(Aciram bata küyo' yarn prthi)v(im adhi)§(e)syati 
Stnya vyapetavijfi&no nirastam vā kadaingaram. : 


Verse 20 = Poussiti's Documents, Anityav. v. 37: 


Anena pütik&yena hy Sturepa prabhatiguna 
Ni( )? parám Santith yogakgemam anuttaram. e 


— * 





Cw J 


Cf. "Therig. v. 140: 
Imin& pütik&yena aturena pabhangunà 


* _ Verse 22 = Poussin's Documents, Anityav. v. 36 : 
Kim anena Sarlrena ( visra)v&pütin& (sa)d(à) 
(Ni)tyam (r)oz( ü&i)bh(i)bhütena jará-maranpabhirunà. 


Note that »»medha (p.213) equates better with the Pali 
nimmiddharn e 
Verse 24 = Poussin's Documents, Anityav. v. 28: 
^ Ciryanti vai rájarathá (h) sucitrá hy ato 

Sariram api ja! ràm upe)ti 

Sat(@)n tu dharmo na ja(r&)m upeti santo hi 
tarb satsu nivedayats. 

VII. For the verses of the Suhavaga, p. 218 ff. — 


Verse 3= Poussin's Documents, Sukhav. v. 30: 


`> 
(Mà)trà (su)kha parityāgād yah paśyed vipulath sukham 
Tyajen matrasukhath dhirah sa‘rh )pasyath vipularh 
i sukharhn. 
Verse 4— Poussin's Documents, Sukhav. v. 45: 
Susukham bata jJivàmo hy utsukesu tv anutsuk&á( h ; 
_ = (U)tsukesu manusyesu vi(ha)r&ma hy anutsuké (h). 


y Verse 5 = Poussins Documents, Sukhav. v. 4/: 
a Susukharn bata jivàmo vairikesu tv avairiküh 
Vairikesu manusSyesu viharümo hy avairikA' h 


Substitute yesüm no for yesázh no in the Sanskrit verses 
| quoted on p. 222. Note that the Sanskrit verse quoted on p. 
| 988 belongs to the Udanavarga (Sukhav. v. 44). 
| è Cf. Mahābhārata, xir. 219. 50 : 
* Na khalu mama hi dahyate' tra kificit." 


, 


a 
e" 








The 6lokas corresponding to the Jātaka verses are not to 
be found in the existing texts of the Mahabharata. 


Verses 8-9 = Poussin’s Documents, Kamay. vv. 5-6 : 


(Na tad dpdhath bandhanam ühur áry& yad &yasarh 


daravath bhibajarh 3 
(Sinraktacitt& manikundalesu)p(u)tres(u) düres(u) ja 


y& aveksüh. 
Etad drdhath bandhanam ahur aryah sama(th)tatah 


éusthiram duspramuficar 
Etad api chittvà parivrajanti anape)ks(i)nah 


kümasukharh prahüya. 
Verse 12 = Poussin's Documents, Sukhav. v. 29* L 


Durlabhah puruso jányo násau sarvatra j&yate 
(Yatrásau) jàyate viras tat kulam sukharh edhate. 


For the second half of verse 15 and the first half of verse 16, 
ef. 


Poussin's Documents, Sukhav, v, 24: 


- 
Duhkho (b@lair hi sarhvü&so) hy amitre(neva safvada) 


Dhirais tu sukhasarhvaso jnhatinim iva samügama(h). 


For verses 15-14 ef, Leumann’s DaSavaikdlika Sūtra 
(Z. D.M.G.), viii v. 52 : 


a. atn 


/ 
Vivittà ya bhave sejjà, nárinam va lave kaham 
Gihi-saththavarh na kujj&, kujj& sahühi sarhthavain. 





Verse 17 = Poussin's Documents, Sukhav: vv. 11-12: 


Rathak@ra iva carmaQah parikartunn upünaharh 
- Yad ya(jja)hati ka(m)ü(n)à(natu)t tat sampadyate 
| sukharh 
Sarvash cet sulgham iccheta sarvakāmārh (pa)ri(tyaj)et 
Sarvakümnparityügi hy atyantain sukha(me)dhate. 











q 





ERRATA 
E For Read 
an a Perte Pai of chapter Order of chapters 
i p- vin. 1. 33 oe 
Name of chapter Name of chapters 
| p. ix. 1. 21 ... 22 chapters 26 chapters 
p. xlvii. f. n. 2S. °Appra® “Apra” 
p. liii. 1. 21 ... Bengali Bengali 
p. 1^ e. 2 (verse-number) 12 
p. 16. v. 14 ... Sethi Sethi , 
pr72. v. 8 . . Dhammap. 195 Dhammap. 135(?) 
p. 75. v. 17 .. Stanza 32] stanza 32 (?) 
p. 88 Frag. ix Sn Marck re Ir. xvi) 
p- 106. f. n. ...  translstion translation 
| * p.129. v. 13 .. Majjhima, II. p. 105 II p. 104. 
p. 134. (2) . mrabanana marabanana 
P: 141. v. l jv. P v. 37 
p. 141. v. 2 34 v. 34 
p. 141. v. 3 ye 5 v. 38 
p. 142. f. n. ... eka eka 
p- 143. f. n, (fmi (f. n, 4) 
p. 144 ... geine astuo 
p,145, f£. n. 2 .. cittasa cittassa 
^c p.179. Mbh. Sloka  krtánta krtāntah 
,* p. 196, f. n. eS. 49e kejt 
p. 223 .... Cf. Mahabharata, xn, 
219-50 Cf, Udānav. 
(Pischel), v, 44, 
p. 228. Manu-Sloka  tasya vrddhante sampravardhante 
NM OEPUt. V c ous eo ga 30 (A?, 5) just below the Prakrit 


verse 30 on p. 116, Add (A!,4) „under v. 22 on p. 136, Put... 
ga 17 {C,”* 2%) just below the Prakrit verse 17 (p. 167). 
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